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ABSTRACT 
THAT OF GOD IN EVERY PERSON: 
MULTICULTURAL CHANGE IN A QUAKER SCHOOL 
FEBRUARY 1992 
CAROLYN R. O’GRADY, B.A., MEMORIAL UNIVERSITY OF 
NEWFOUNDLAND 
M.A., TEACHER’S COLLEGE/COLUMBIA UNIVERSITY 
ED.D., UNIVERSITY OF MASSACHUSETTS 
Directed by: Professor Sonia Nieto 
This dissertation describes a qualitative case study 
which examined the process through which one Quaker 
elementary school, Brinton Friends School (BFS), is 
becoming a multicultural, anti-racist institution. The 
research was conducted over a four-month period in 1990 
to explore how a school founded on spiritual principles 
integrates a multicultural change process. 
Through interviews, observations, and document 
analysis three aspects of the school’s experience were 
investigated to provide a glimpse at an on-going change 
process. The first was a description of the concrete 
steps the school is taking to achieve its goals. These 
include participation in a multicultural self-assessment 
program created by the National Association of 
Independent Schools, racism awareness workshops for all 
staff, and an analysis of institutional policies and 
vi 1 
practices to ensure equity. Emphasis has been placed on 
creating a racially and culturally heterogeneous 
community. 
The second aspect explored in this research was the 
way staff, particularly White staff, feel about this 
process. Although some forms of resistance were 
observed, staff at the school are generally supportive of 
the multicultural change effort. 
The third area of research was an examination of the 
specific ways in which a multicultural, anti-racist focus 
is woven into the Quaker spiritual values of the school. 
Some tensions were reported between these values and the 
multicultural, anti-racist process. This research 
examinined whether intrinsic conflicts exist between 
these two value systems. 
The key themes of community, conflict, and 
spirituality emerged during the research at BFS. These 
three themes form individual yet interrelated 
perspectives on the environment of the school and its 
change process. The feeling of community at BFS was 
cited as important to participants in this study. This 
sense of community has been nurtured in part by the 
Quaker spiritual principles at the heart of the school. 
Yet as in any community of people there are conflicts. 
At BFS these include how to solve problems, how to be 
vi 11 
inclusive, and how to define what spirituality means for 
the school. This research utilizes these themes to 
provide a picture of one Quaker school in the process of 
change. 
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CHAPTER 1 
CONTEXT OF THE RESEARCH PROJECT 
Purpose of the Study 
This dissertation describes a qualitative case study 
which examined the process through which one Quaker 
elementary school, Brinton Friends School (BFS), is 
becoming a multicultural, anti-racist institution. The 
research was conducted over a four month period in 1990 
to explore how a school founded on spiritual principles 
integrates a multicultural change process. Through 
interviews, observations, and document analysis three 
aspects of the school’s efforts were investigated to 
provide a brief glimpse at an on-going change process. 
The first aspect was a description of what the school is 
actually doing to achieve its goals. The second was the 
way the staff, especially the White staff, feel about 
this process. The third aspect was an examination of the 
specific ways in which a multicultural, anti-racist focus 
is woven into the Quaker values of the school. 
This research is an outgrowth of my interest in two 
particular areas. First, how can social change 
strategies be implemented among those who traditionally 
have held positions of power? For instance, what is the 
effect on Whites of grappling with their own racism, how 
can this process be most effectively facilitated, and 
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what is the consequence for predominantly White 
institutions who then attempt to become more 
multicultural? Brinton Friends School’s experience in 
attempting to become multicultural can offer guidance to 
other schools, public or private, seeking to make such 
changes. 
Second, how can spirituality be integrated with 
anti-oppression social change efforts within specific 
social or educational contexts? In other words, can 
social action be undertaken in such a way that it 
enhances one’s spiritual beliefs and, in reverse, can 
social action work arise out of one’s spiritual beliefs? 
It is my belief that personal- spiritual beliefs liberate 
us not to escape from the world, but to be more present 
in it in order to change conditions that are oppressive 
to any group of people. Quakers have long had a history 
of social activism that arises from their spiritual 
commitment and may have insights to offer about this 
synthesis. 
Significance of the Study 
This research seeks to satisfy three goals in 
contributing to the field of educational research. 
First, it is intended to help educators (school teachers, 
administrators, University professionals, consultants, 
parents) define what effective multicultural 
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organizational change for schools might look like, based 
on one example of multicultural organizational change in 
a predominantly White school. Second, it can provide 
insight into the effects on teachers, especially White 
teachers, of this kind of change. And third, it can 
provide insight into one model of how to blend 
spirituality and social change efforts, serving as a road 
map for other such efforts. It is in this latter area 
that this study may begin to fill the greatest gap in the 
research. 
Attempts to integrate issues of spirituality with 
issues of multiculturalism and social change in education 
and in society have gained momentum in the last ten 
years, judging by the array of writing on this topic. 
Purpel (1989), for instance, has written eloquently on 
what he calls the moral and spiritual crisis in 
education. By this he means the increasing emphasis in 
schools on the values of competition, individual success 
and privatism, rather than the development of critical 
and creative consciousness or a sense of meaning. Riddle 
(1982) writes that spirituality helps us to understand 
that violence is counter productive. Violence, she 
maintains, is done to others whenever we objectify them 
and distance ourselves from them. Through spirituality 
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we can become aware of our unity with others, and feel a 
deep connection with them, even while honoring our 
dif ferences. 
It is because of this connection to others that 
Kovel (1991) maintains that spirituality is basically 
critical of power and domination. He describes a 
"radically spiritual attitude" as "the most practical 
thing in the world" since "spirit creates a new sense of 
the possible and the belief that the possible is worth 
striving for" (p. 13). Neuhaus (1982) has written that 
in a totally secular society there is no check on the 
evils of injustice, including racism, anti-Semitism, and 
other forms of oppression. 
The Black church offers one example of the synthesis 
of spirituality and social action. Historically the 
Black church has been a force for radical social change, 
nurtured by a Black religious tradition in which 
spirituality and politics are inseparable. As Wilmore 
(1986) notes, "The Black religious tradition holds that 
God brought this particular church into existence for 
extraordinary purposes and that one of those purposes was 
to combat racism" (pp. 240-241). The liberation theology 
movement in South America is another example of a 
Christian approach to spirituality and social change 
(Brown, 1988; Gutierrez, 1984). 
These and other writers make explicit connections 
between spirituality and social action as two facets of a 
single way of life. A sense of connection to others 
through spirituality can be a resource out of which 
social concerns can grow. At the same time, 
participating in social action involves personal 
transformation as well, and can lead to spiritual growth 
(Bacon, 1987). Social action that is undertaken without 
the support of a spiritual or philosophical belief system 
can seem overwhelming, and spirituality pursued without 
the grounding of direct action can serve as escapism. An 
increasing number of writers are beginning to stress the 
dependence of one on the other. 
The experience of Brinton Friends School cannot be 
generalized to other schools, but it can serve as a 
guiding beacon for others interested in pursuing 
spiritually-based, multicultural change efforts. 
DefinitiQns 
Definitions for "spirituality" and "social change" 
are very broad and subject to continuous debate. It was 
not the purpose of this study to explore the multiple 
meanings these words can have. Consequently, this 
research relied on the narrower definitions described 
below. The concept of multicultural education is 
discussed in greater detail in Chapter 2. 
Spiritualitv. This study utilizes the Quaker 
concept of spirituality which has at its heart the belie 
that there is "that of God" in every person (Bacon, 
1985). Sometimes described as the "inner light," or the 
"inner knowing," it connotes the belief that God (or 
Spirit or Beingness) is immanent in our lives and will 
speak to one who listens. This definition also implies 
that God is present, both in those who oppress us (a 
thought echoed by Paulo Freire [1970]), as well as in 
those whom we have been conditioned to view as less 
important than ourselves. This belief that all beings 
have "that of God" forges a sense of connection with 
others. 
This definition of spirituality is appropriate for 
this study, since it is an examination of a Quaker 
school, and also because it is one that resonates 
personally for me. My personal spirituality is founded 
intellectually on the work of feminist writers and 
thea/theologians (Christ, 1987; Spretnak, 1982, 1986a; 
Starhawk, 1982, 1987; Palmer, 1983), but rests 
practically on my sense of connection to all things that 
exist, both animate and inanimate. For me, this 
spirituality is a constant presence, one that I do not 
always live up to, but which informs every action in my 
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life. As Joseph Campbell (1988) has said, "Our true 
reality is in our identity and unity with all life" (p. 
110) . 
Something needs to be said here about the 
distinction I perceive between spirituality and ethics or 
morals. Ethical values govern how we deal with each 
other and with the world, whereas spirituality is the 
source of ultimate meaning, purpose, and direction in 
life (Plunkett, 1990). Understood this way, spiritual 
beliefs encompass ethical values, but not necessarily the 
other way around. Some spiritual traditions, such as 
Judaism, seek to integrate moral and ethical behavior 
with spirituality. Others, such as Hinduism, put greater 
emphasis on the metaphysical (Purpel, 1989). 
It is also important to distinguish between 
spirituality and religion. Religion is the principal 
manifestation spirituality has taken throughout history, 
the way in which spirituality has been institutionalized 
(Kovel, 1991). Religion has been described as an outward 
manifestation of an inward process, and is concerned with 
ceremony and organization (James, 1958). While religious 
knowledge may aid in spiritual development, it may also 
hinder it because of the bigotry it sometimes teaches or 
the limitations it can impose (Beck, 1986). Gays, 
lesbians and bisexuals have been oppressed in the name of 
religion, as have women and people of color (Eisler, 
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1988; Plaskow & Christ, 1989; Spretnak, 1982a; Tabb, 
1986; Welch, 1990). 
Clearly, then, not every belief that is called 
spiritual or ethical is always good, just, or 
responsible. Nazism advocated a form of ethics and had 
definite spiritual overtones. The same can be said of 
Iran under Khomeini or the religious right wing in the 
United States. 
It is beyond the scope of this paper to adequately 
discuss these issues, but it is important to make two 
points. If spirituality is defined as the belief that 
there is a larger reality resident within us and immanent 
in our lives, then ethics can be understood as the form 
in which we manifest in our daily lives our connection 
with that reality. Consequently, the highest 
manifestations of spirituality and ethical values are 
those which affirm a reverence for the intrinsic 
spirituality ("that of God") in all people, and a deep 
awareness of the Oneness of all living things. 
Kovel (1991) contends that the quality of 
spirituality depends on the concrete social relations it 
advocates. If a person or group claims spiritual beliefs 
which cause harm to others (physically, psychologically, 
or emotionally) then, by the definition used here, it is 
not truly spiritual (and probably not ethical). For 
instance, the spirituality of the Christian Right is 
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- "Love thy neighbor as thyself" - so as to oppose the 
effects of modernity on personal or family life (Kovel, 
1991; Spretnak, 1982b), 
Plunkett (1990) describes how, when a speaker at a 
conference referred to spiritual values in his talk, the 
chairperson, a reputed moral philosopher, interjected, 
"Tell me a spiritual value that is not a moral value." 
The reply came instantly, "Holiness." What these ideas 
connote is ineffable and words fail to communicate the 
essential meanings. A definition of the spiritual cannot 
be translated completely logically, but the word 
"holiness" usefully conveys that there is something 
beyond the values of honesty, love, and goodness that can 
guide our behavior. 
Social Change. Howard (1974) defines social change 
as the process of "making fundamental changes in our 
basic institutions so they meet our collective needs and 
of working out our interpersonal relationships so they no 
longer manipulate or limit our growth" (p. 211). This 
implies that, as Gerlach (1970) states, social change of 
any magnitude cannot be made by individuals alone but 
through the collective action of a group of people. 
My own perspective on social change is that it must 
include a specific anti-oppression focus. It is not 
enough to make fundamental changes in societal structures 
if those changes perpetuate oppressive conditions for any 
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group of people. From this perspective, multicultural 
education is a fundamental anti-oppression social change 
strategy. The social reconstructionist approach to 
multicultural education that I have adopted is described 
in greater detail in Chapter 2. It has been 
conceptualized by Sleeter and Grant (1987) as "an 
approach to education that prepares young people to take 
social action against social structural inequality" (pp. 
434-435). 
Multicultural education from this perspective 
enables students of all ages to examine themselves and 
the world around them with more understanding. It 
develops the ability to transform oppressive situations 
through action (Montero-Sieburth, 1988). The social 
reconstructionist approach used for this research is 
particularly appropriate given the Quaker philosophy 
guiding Brinton Friends School, since the Society of 
Friends throughout its history has been noted for a 
strong commitment to issues of social justice. 
Use...of Language 
In commenting on feminist writing, Christ (1987) has 
noted that we must risk writing personally to be true to 
what we know at the deepest levels of our being. This is 
not an easy task, since our academic model teaches us 
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that the person doing the writing is "one” who must write 
in an objective voice to be considered a scholar. 
Marshall and Baritt (1990) have described the 
tendency among writers of academic articles to "hide" 
behind passive sentence constructions, personifications 
of abstractions, and assumptions that the data speak for 
themselves. Such usages as "this research found" and 
"the study suggests" are used as a way to seem objective 
and scientific. They further note that the very act of 
studying others categorizes them and reinforces a 
subject/object relationship between those who are studied 
and the person doing the research. Often the choice of 
rhetoric through such terms as "this research found" 
makes it seem that the person doing the research is 
completely removed from the research process. 
Throughout this study, both during the research 
process and during the writing process, I grappled with 
rhetoric. I am a product of an academic orientation and 
found myself easily slipping into a distanced, passive 
rhetoric. It is my heartfelt belief that academic 
writing can be personalized and still be authentic, but I 
have not yet entirely found the voice in which to do 
that. Often throughout this dissertation you will read 
such phrases as "the data indicate" or "observations 
suggest." At the same time, I chose to write this report 
using the first person and attempted to describe my 
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interactions at Brinton Friends School without 
depersonalizing either the people who work there or the 
experience itself. 
Several quotes used in this study were written using 
only male pronouns to refer to humans. In some cases 
where meaning would not be jeopardized I have changed 
quotes (changes in brackets) to make them more inclusive 
because I found it personally difficult to read ’’him" and 
believe it referred also to me. 
"Waiting for the Beaver" 
During our interview, one of the teachers at Brinton 
Friends School told me a true story of waiting to see a 
beaver in a beaver pond. She used this story to describe 
what spirituality meant for her. The images in the story 
returned to me over and over as I continued the research, 
analyzed what I was learning, and wrote my conclusions. 
In her story, she described being at a summer camp and 
leading a group of about 15 people on an evening walk to 
a beaver pond. Her words can best evoke the experience. 
We got to the beaver pond ... a little before 
sunset, and everyone stood there for a long time 
waiting for the beaver to come. It’s a very small 
pond, an unusual beaver pond, very tiny. While we 
stood there - and there were ... maybe four or five 
very young children, some of them sitting on their 
parents’ shoulders - the mosquitoes were coming out 
and it was very silent and we could hear birds. The 
dragon flies were going around catching mosquitoes 
and frogs started to become active. The pond just 
kind of came out while we were standing there 
13 
waiting for the beaver. Everyone was just totally 
quiet and we were just waiting. 
But while we were waiting, a lot was being 
revealed ... to everybody ’cause we were just 
standing there noticing. We were all sort of 
squeezed close together. It was this little tiny 
place we were standing in. 
Then the beaver came out and swam around and 
around and came over and looked at us. ... First 
the water kind of started to ripple and then up came 
the beaver, and then the beaver went back under and 
we left. 
And when I got back to Meeting for Worship, 
which I hadn’t been to all summer, I felt like we 
were all sitting there waiting for the beaver 
[laughs], as if God was this beaver that was gonna 
kind of pop up. It’s just been a very potent image 
for me because of course in Meeting you don’t all 
ever see the beaver at the same time. It’s not like 
it just pops up there and everyone knows it’s there, 
but you do start noticing all of these details. 
And the funny thing about the beaver was that 
it wasn’t really any more special than anything else 
that was happening before. It was just sort of the 
culmination of the experience of being there 
together. It wasn’t like seeing the beaver was more 
wonderful than standing there waiting for the 
beaver. So, I don’t know. I guess spiritually I’m 
waiting for the beaver but I’m noticing a lot of 
stuff along the way. (SB, pp. 320-321) 
The process of this research has been something like 
waiting for the beaver. If the beaver is like the 
central focus for the research project, then all the 
details that go into developing that focus are like the 
details occurring around the beaver pond before the 
beaver appears. Two of the most important themes in this 
study, spirituality and community, are also evoked by 
this story of waiting for the beaver. Inspiration comes 
to us when we are stilled to receive it, but the 
experience of inspiration is made more powerful by 
sharing it in community. Most significantly, the 
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re together. 
CHAPTER 2 
REVIEW OF THE LITERATURE 
To provide a broad conceptual framework for this 
study, three distinct areas are reviewed in this chapter. 
To begin, there is a detailed discussion of the Society 
of Friends, including its history, philosophy, and 
educational principles. This will provide a context in 
which to explore the philosophy of Brinton Friends School 
and lay a foundation for the description of the BFS 
environment. I then focus on multicultural education, 
exploring its history and meaning, and distinguishing it 
from anti-racism education. This section is necessary 
for understanding the way members of the BFS community 
conceptualize their multicultural efforts, particularly 
their emphasis on anti-racist education. Finally, 
because Brinton Friends School is undergoing a process of 
multicultural organizational change, this chapter 
examines some of the literature on multicultural 
organizational development. This provides a foundation 
for understanding the impact of the change effort on the 
school’s organizational structures and philosophy. 
Society of Friends 
To understand the principles of Quaker education 
some background in the history and philosophy of Friends 
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is necessary.1 The beliefs and practices that have 
characterized Friends from a very early period in their 
history continue to inform the Quaker religion today. 
Quaker Beliefs 
The Religious Society of Friends ("Quaker" was the 
derisive name given them by their detractors) came into 
being in the middle of the seventeenth century. Though 
George Fox has been called their founder, it is more 
accurate to say that he gathered together a large number 
of able "seekers" who desired to bring their lives into 
closer accord with God (Steere, 1984; West, 1962). But 
it was through Fox’s personal experience of "the living 
Christ within and his repeated experience of the inward 
tendering of the Holy Spirit" (Steere, 1984, p. 7), as 
well as his indefatigable zeal in bringing this vision to 
others, that drew the Quaker movement together. 
The distinctly Quakerly way of thinking and living 
is based both on practical common sense, and on a belief 
in the immediate experience of the presence of God. 
According to Doncaster (1972), 
[T]he heart of the Quaker message does not lie in a 
doctrine expressed in abstract terms, but in an 
experience of power and grace, known in our hearts 
and also related to the structure of the universe; 
known individually and also recognized as belonging 
to all [persons], immanent and also transcendent. 
(PP. 6-7) 
^Throughout this paper the terms "Quaker" and "Friends" 
are used interchangeably. 
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This foundation provides the coherence and unity of 
Quakerism, and from it follows a sequence of beliefs 
which have evolved over more than three centuries. Some 
of these beliefs are described below. 
(a) The Inner Light 
Friends believe that "God speaks to the listening 
soul" (Stewart, 1953, p. 10), and that all people can 
listen to, understand, and share this spiritual 
experience. This capacity is often referred to as "the 
Inner Light," and connotes God’s immanence in each human 
spirit, the sense that there is "that of God in every 
one." Accordingly, Quakers believe all human beings are 
sacred (Kenworthy, 1987). Early Friends differed from 
Calvinists in that they did not see humans primarily as 
sinners dependent on the salvation offered by Christ, but 
as beings who had within them the capacity for spiritual 
growth and inner knowledge. Consequently, while some may 
be purer channels of the spiritual message than others, 
all humans are potentially ministers to others, and all 
are of significance. As Brinton (1950) describes it, 
The doctrine of the Inner Light presupposes that all 
[people] are, in part, one; that they share the same 
ground of being, and that a person can experience 
the sense of divine oneness in a Meeting for Worship 
when he [or she] is truly open to the power within. 
(P. 16). 
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(b) Limited Role of the Scriptures and Clergy 
Because Friends believed in the Inner Light, they 
felt no need for "doctrine.” No system of belief or 
Church government was necessary although a structural 
organization did evolve. The Bible was not a final 
authority for early Friends, nor were there sacraments or 
2 
ordained clergy. The Bible served a sort of 
consultative function, as a verifying power for 
individual spiritual insights. And, since God spoke to 
each spirit, then individuals were without the need of a 
teacher or intercessor; no one was to be "the priest" 
because all were priests. 
(c) Meeting for Worship 
Early Quakers believed that God "speaks" an 
infallible spiritual "language" in each person’s soul. 
To avoid error in interpreting the message, Quakers would 
come together in meetings to sit in silence and "lie 
under guidance" in trust that "the message would come to 
those who were stilled to receive" (Stewart, 1953, p. 
10) . 
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It is important to note that there is no uniformity 
among today’s Quakers regarding use of the Bible, clergy, 
form of worship, or sacraments. I am describing Quaker 
practices that.derive from the leadership of George Fox, 
and which typify the original form of Quakerism. In the 
300 years since Fox’s life, Quakers have divided over 
these issues and some Quaker groups today profess the 
authority of the Bible, hire clergy, offer sacraments, 
and in other ways differ from the original traditions. 
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We met together often and waited upon the Lord in 
pure silence from our own words, and hearkened to 
the voice of the Lord and felt His Word in our 
hearts. [quoted in Stewart, 1953, p. 10] 
There was no outward direction to the form of 
worship, since silence was all that was needed, and no 
symbolism was necessary - no altar, music or sacraments - 
since God speaks most clearly to one whose whole 
concentration is waiting and attentive, not misled by the 
substitution of a symbol. 
Quaker meeting for worship assumes each person, 
"regardless of age, learning, sex, or any other human 
label" (Doncaster, 1972, p. 12), has the capacity to 
meditate in order to attain the knowledge which "emerges 
out of one’s core of being as a leading of the Inner 
light" (Heath, 1969, p. 18). This simple form of worship 
puts maximum responsibility on the members of the meeting 
rather than on one minister or leader. Sometimes the 
silence is broken when a worshipper feels in her heart 
that she has a message to be shared (Brinton, 1949). 
"They must discipline themselves to use the silence 
creatively, to be sensitive to the stirring of 
inspiration within the group and within themselves, to 
avoid the temptations of too much silence and too much 
speaking" (Bacon, 1985, p. 6). As Heath has noted, 
In meeting we seek to so open ourselves, to so 
reduce our inner barriers and defenses, that the 
Inward Word becomes audible. We can learn to be 
more sensitive to fleeting hunches, wisps of 
reverie, illusive images, intuitions, revelations. 
20 
It is the time we learn how to "turn off" the 
distractions of this world, to concentrate 
attention, to reflect on our inner world. In 
meeting we can learn how to listen genuinely. 
(Heath, 1972, p. 526) 
(d )_M£.eting for Business 
In addition to weekly meetings for worship, monthly 
Business Meetings evolved to handle the affairs of the 
community. The spiritual equalitarianism of Quakers 
means that all members have shared responsibility for 
Church governance. Brinton (1949) notes that this does 
not mean that the opinions of all have equal weight in 
determining decisions. "There are obvious differences of 
ability and insight, but it does mean that every opinion 
expressed must be taken into account according to its 
truth and not according to the status of the person who 
utters it" (p. 17). The meetings are run in Quakerly 
fashion, without a president or chair, facilitated by a 
clerk who introduces business in proper order and tries 
to articulate a "sense of the meeting." "Sense of the 
meeting" is a more accurate term than "consensus," 
although "consensus" is used by many Quakers. Kenworthy 
(1987) warns against the idea that Friends strive for 
consensus. He describes consensus as an "intellectual 
exercise rather than a religious approach" (p. 220). 
Every experienced Friend recognizes that the 
secularized process of consensus differs 
substantially from the religious process known as 
"sense of the meeting" by which Friends have 
historically done their business. The first seeks 
mutual accommodation; the second seeks to know the 
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will of God within the context of meeting for 
worship. Even though consensus is an outgrowth of 
Quaker procedure, it is a part of many settings, 
both religious and secular, which are decidedly non- 
Quaker. (p. 220) 
Sheeran (1983) writes that while the regular meeting 
for worship seeks corporately for God’s presence. the 
special meeting for worship which focuses on matters of 
business seeks corporately for God’s will. Brinton 
(1949) describes the final result as not a compromise but 
often a "new and unexpected result brought about by the 
synthesis of different points of view" (p. 14). The 
assumption in the Meeting for Business is that in any 
matter there is a way that is in harmony with God’s plan, 
commonly called the Truth with a capital T. 
Consequently, the search is for that way, not for an 
expedient compromise. 
The search for truth and unity is sometimes a long 
and difficult one, requiring much love and 
tolerance, but the goal when achieved is worth the 
patient effort. Unity is always possible to those 
who go deep enough, for in the depth of our beings 
we are all one, as branches are one in the vine. 
Or, to use another figure, truth is one and the 
nearer we come to the one Light of Truth, the nearer 
we come to one another. (Sheerhan, 1983, p. 14) 
The term "unity" rather than "unanimity" or "consensus" 
is often used by Friends because of this concept that 
truth is one and can be discovered by those who search 
for it collectively. In essence, this means that nothing 
will be done which is not in harmony with the feeling of 
the solid body of the meeting and no action is taken 
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until some unity is reached that meets any variant views. 
As Sheeran (1983) notes, the legitimacy of a decision is 
enhanced when the group believes that decision is 
divinely guaranteed. 
(e) "Plainness in all things" 
The Society began in a Puritan era. George Fox had 
come from a poor family, and his mysticism relied on an 
immediate experience of God without the mediation of 
"things." He disapproved of display since "The world’s 
trimmings could ensnare the questing soul" (Stewart, 
1953, p. 17). It was not that early Quakers felt that 
material things were sinful; they believed earthly things 
could reveal God. But they felt there was temptation to 
allow temporal pleasures precedence over the divine. 
Consequently, places of worship were unadorned, clothes 
were plain, jewelry was not worn, and simplicity was 
advocated in all things. 
The early use of plainness of speech stemmed from 
the Quaker desire to speak the truth, "neither more nor 
less, but so" (Stewart, 1953, p. 18). Involved in this 
was a desire to restrain from flourish, but also an 
attempt to discard false social standards and 
"intrusions" into the language. Consequently, Quakers 
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refused to call the King by his title, avoided the pagan 
names of the week by using ’’First Day,” ’’Second Day,” and 
so on, and avoided false praise. 
Today’s Quaker understanding of simplicity is that 
it connotes ”a kind of life which does not depend for 
happiness on the abundance of material things but rather 
on inner serenity of soul” (Brinton, 1949, p. 98). It 
means the absence of superfluity, with the broader 
implication of practicality and sincerity. Speech should 
be without rhetorical fourish or affectation, dress 
should be without excessive ornamentation, and behavior 
should avoid pretense or superfluity (Brinton, 1950). 
John Woolman expressed the principle of simplicity as 
making it the business of one’s life "To turn all we 
possess into the channel of universal love” (quoted in 
Jones, 1930, pp. 95). 
( f) Social.-Concerns 
Social service has always been a religious concern 
for Friends because of the belief that all human life is 
sacred. The Quaker ’’social testimony” means all have 
equal worth, regardless of race, gender, sex, economic 
status, nationality, or education (Brinton, 1950). Among 
early Friends there was a concern for the disgraceful 
conditions of prison life, and for the humane treatment 
of the blind, disabled, orphans and widows. Quaker 
philanthropists in the 19th century supported a multitude 
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of temperance programs, children’s homes, and aid 
societies. Quaker women and men were prominent in the 
fight for women’s rights. Although "pacifist” has become 
almost a synonym for "Quaker” and pacifism has deep roots 
in Quaker tradition, there has never been unity of 
opinion among Friends about war (Barbour & Frost, 1988). 
Nevertheless, the American Friends Service Committee 
(AFSC), founded in 1917, institutionalized the Quaker 
"testimony against war." As early as the 1920s, some 
Quakers identified class conflict, racism, militarism, 
capitalism, imperialism, and nationalism as the root 
causes of war (Barbour & Frost, 1988). 
Friends have grappled since their earliest days in 
America with their contradictory attitudes to African- 
Americans. Many outspoken abolitionists were Friends, 
but not all the meetings were united in their disavowal 
of slavery. Many early Quakers owned slaves, were 
financially dependent on their economy, and resisted 
attempts to prohibit slave ownership (Soderlund, 1985; 
Taylor, 1970). On the other hand, one of the earliest 
schools for Blacks was established in 1750 by a Quaker, 
Anthony Benezet, who was "one of the very few 18th 
century figures who believed that Blacks were as capable 
of learning as Whites" (Soderlund, 1985, p. 175). Even 
once slave ownership was abolished in the Society of 
Friends (and, it should be noted, that was done nearly 
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100 years before the Civil War), Blacks were not 
permitted to join as Quakers on an equal basis until the 
late 18th century (Taylor, 1970). Even then, Friends 
expected Blacks to conform to White Christian standards 
of morality, sit in assigned special, separate seats in 
the meeting house (Taylor, 1970), and send their children 
to special schools for Blacks controlled by White Quakers 
(Soderlund, 1985). 
Perhaps Quaker ambivalence over racial questions is 
nowhere better exemplified than in this posture. 
Having been led by compassionate spiritual geniuses 
like John Woolman and having engaged in a tremendous 
moral struggle to rid ourselves of slavery, we still 
hesitated over applications for membership from 
Black people. Then, once accepting them, we 
required them to sit in the back of the 
Meetinghouse. (Taylor, 1970, p. 11) 
In the 1920’s, the AFSC hired Blacks and created a 
race relations institute. After WWII Friends became 
active in breaking down segregation in the North as well 
as the South and Yearly Meetings endorsed the civil 
rights movement. 
In the last 20 years many Quakers have become more 
deeply caught up in issues of peace and justice, becoming 
involved in protests against nuclear arms, the Vietnam 
war, for human rights in Central America, and gay rights. 
Such social action is more than a logical deduction 
from the fatherhood of God, the brotherhood of man, 
and the ethics of the New Testmanet. It grows out 
of actual experiences in meetings for worship or 
business over a period of time. The individual 
becomes slowly sensitized to the world’s needs. 
(Brinton, 1949, p. 15) 
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Quaker Community 
A sense of community is very important to Quakers, 
and is a central theme in this study. The emphasis in 
both Meetings for Worship and Business is that it is 
through the corporate experience of what Brinton (1949) 
calls the Divine Presence that the group is unifed into 
"a single organic whole in which the various parts 
function toward a single end” (p. 13). Although each 
person must search for Truth in her own way and follow 
her own inner guidance, Meeting for Worship is designed 
to allow participants to experience a "divine 
corporateness” (Heath, 1969, p. 7). 
The unique factor in our worship is this: that we 
have learned to meditate together♦ ... Our 
meditation is enriched, its meaning is deepened 
because about us in the silent meeting house others 
bear witness to the fact that God is one, in and 
through us. We worship God in those other forms as 
well as in ourselves, (p. 11) 
This emphasis on the communal nature of the Quaker 
experience in Meetings is a contrast to the individual- 
focused tendency in Western culture, and implies that 
each individual has a responsibility to the group. 
Sheeran (1983) uses the metaphor of a musical composition 
for Friends’ decision-making, in which each participant 
has a note to contribute, and if too many notes are 
missing the theme loses its beauty and possibly its 
recognizabi1ity. In Meeting for Business, for instance, 
the conclusion reached will be one to which all have 
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contributed and which will be wiser than the judgement of 
any single person because it will have incorporated the 
corporate wisdom of the group (Jones, 1930). As Robert 
Barclay, an early Quaker philosopher, put it, "As many 
candles lighted and placed in one place do augment and 
make it more to shine forth, so when many are gathered 
together in the same life, there is more of the glory of 
God" (quoted in Kenworthy, 1987, p. 108). 
Quaker Education 
In large part, Quaker schools exist to provide a 
community which prepares for the greater community of the 
world. In early times, this meant an atmosphere that 
helped "guard" children from the influences of the world. 
In modern times it has meant nurturing the best within 
each child to enable him or her to assume responsibility 
for an increasingly global world. 
Early History; Philosophy and Curriculum 
Early Friends felt set apart by a religious 
experience they felt had transformed their lives (Hole, 
1978). They wanted schools in which children could be 
exposed to Quaker values as "nurseries for Quakerism" 
(Jones, 1930). To early Quakers, the Truth which they 
experienced in quiet meditation was as real and concrete 
as anything around them in the world. Having found this 
reality for themselves through immediate experience, they 
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were suspicious of "notions" and "airy knowledge." The 
first Quaker schools, established in 1668, emphasized the 
pragmatic and concrete based on George Fox’s injunction 
to teach "whatsoever things are civil and useful in 
creation" (quoted in Bacon, 1985, p. 152). He advised, 
"All Friends train up your children in the fear of God 
and as they are capable they may be instructed and kept 
employed in some lawful calling" (Bacon, 1985, p. 77). 
Referred to as a "religiously guarded education," 
the Quaker school was to "shield the children from 
contrary influences, particularly such influences as 
emanate from the wrong teacher or the wrong text book" 
(Brinton, 1949, p. 45). A "guarded education" also 
meant, for more than a hundred and fifty years, the 
exclusion of music, drama, dancing and the fine arts. 
All that was thought to partake of the "vain customs of 
the world" was severely frowned upon. Light and 
frivolous conversation was frequently reproved (Brinton, 
1949 ) . 
Early Quaker curriculum was limited to reading and 
writing (the Bible was an important book), Latin (at some 
schools), mathematics, and science. Science was 
especially emphasized because religion itself was for 
early Quakers both empirical and experimental. Much 
value was placed on direct contact with spiritual 
realities, including the empirical, first-hand 
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experience, with nature considered the revelation of God 
through which God could be perceived (Brinton, 1949). 
For a long while the interests of Quaker education were 
vocational as well as spiritual in aim. Consequently, 
"those things in which one had personal pleasure or 
elation because they were beautiful or because they 
deepened human understanding, or because they enriched 
emotional experience or gave intellectual satisfaction, 
were not to be taught" (Stewart, 1953, p. 44). 
There was no religious instruction, since Quakers 
felt that if God speaks directly to humans, religious 
instruction may be an interference with the child’s 
relationship to God. "Quaker beliefs were taught by 
precept, by reading, by religious observance, by the 
experience and ethos of the school, and by ethical 
instruction and example" (Stewart, 1953, p. 36). 
Typically there would be a Meeting for Worship once a 
week in which children were expected to maintain the 
basic silence. 
Friends held clear views on the dignity of labor, 
believing it was not the work that one did that made one 
worthy in the eyes of other people or in the eyes of God. 
The Quaker emphasis on service meant an attitude to work 
in the schools. "Loyalty and perseverance were two 
qualities strongly commended by precept and discipline. 
The readiness to undertake simple duties in the school 
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community was a training in humility and adaptability and 
cut across any accepted divisions of those who serve and 
those who are served” (Stewart, 1953, p. 45). 
Girls were always considered as worthy of educating 
as boys, and early schools were established for Native 
Americans and African-Americans. These schools were 
generally separately endowed institutions, and the first 
break in this segregated pattern was not achieved until 
around 1930 (Taylor, 1970).^ 
Quaker Education Today 
It is the atmosphere of the Quaker school, rather 
than its pedagogy, that sets it apart from other schools. 
This atmosphere has been described as "caring,” where 
people tend to treat each other with sensitivity. 
"Decisions are usually made with a great deal of thought 
and concern for the wisdom of everyone involved" 
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Mendenhall (1925) writes of Quaker education among 
African-Americans, "It would require many volumes to tell 
in detail the work of Friends among people of color, or 
even the educational efforts which they have made on 
behalf of this unfortunate race" (p. 137). He is 
similarly condescending in writing about Native-Americans 
as "the so-called inferior races," (p. 123), expressing 
the clear sentiments of his time. It is these 
contradictory attitudes among Quakers which Taylor (1970) 
refers to when he writes, "As we reflect on the Quaker 
struggle against slavery, it is important for us to 
recognize that to labor for a man’s freedom from bondage 
is not necessarily to accept him as a human being and an 
equal. To have the capacity to be moved by the love of 
God to identify with the suffering of his children, does 
not necessarily prevent one from expressing racist 
attitudes toward those same children in another context 
where the love of God, so it seems, is ignored" (p. 13). 
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(Worthington, quoted in Kenworthy, 1987, p. 55). Lane, 
(quoted in Kenworthy, 1987) described the fundamental 
attribute of this atmosphere as "the attitude that every 
person in the school deserves respect as an individual 
and is expected to exercise his individuality according 
to his experience and maturity" (p. 256). 
The curriculum itself in today’s Friends schools 
includes the liberal arts, mathematics and sciences, 
languages, and co-curricular activities. The principal 
aim of the Quaker school, and its unique purpose, is, 
according to Brinton (1949), to minister to the needs of 
body, mind as well as spirit. "It must be both for time 
and for eternity, it must partake of both the human and 
divine" (p. 6). Thus, while the aim of the Quaker school 
is to teach those fundamental subjects which every one 
must know to be a "useful member of society," the major 
end is to impart a pattern of life based on Quaker 
principles. This means in particular developing a life 
that is guided inwardly by the "still, small voice" of 
the spirit (Barclay quoted in Sheeran, 1983, p. 27). 
Thus, as Louke (1958) writes, the real reason for the 
existence of Quaker schools lies in the belief that 
spirituality is a way of life. 
If boys and girls grow up during the period of their 
intellectual and spiritual awakening under the 
strong suggestion that there is no meaning to look 
for they will miss a challenge essential to the 
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awakening itself. No one will take much trouble to 
look for something that nobody has told him is 
there. (pp. 104-105) 
Samuel Caldwell describes the purpose of Quaker 
education as the development of a certain personhood. 
His definition of what "personhood" means is worth 
quoting in its entirety for its description of the 
ultimate aim of Quaker education. 
Quaker education does not seek to inculcate a set of 
beliefs or doctrines. It seeks to nurture a 
particular sort of personhood. ... What sort of 
personhood is this? It is, to borrow Rufus Jones’ 
phrase, a person who has "eyes for invisibles”; a 
person who knows deep down that what we see, taste, 
touch, smell, and hear is not all there is to life; 
a person who, in an age of rampant materialism, has 
firsthand experience of the reality and importance 
of Spirit in life; a person rooted as much in the 
unseen as in the seen; a person who has a capacity 
for reverence and who is as well equipped to worship 
as to work. This is a person who has learned that 
truth, beauty, goodness, and love are evidences of 
the transforming power of the Spirit among us; a 
person who regards all of life as potentially 
revelatory of the Spirit and everywhere imbued with 
meaning; a person who is optimistic about the 
capacity of love and good will to mend the affairs 
of humanity; a person who has begun to develop the 
courage to testify outwardly to what he or she knows 
inwardly; a person who has the courage to follow the 
inward argument where it leads, (quoted in 
Kenworthy, 1987, pp. 65-66) 
Although early schools were founded to reinforce the 
principle of Quaker separateness, Friends schools were 
soon opened to non-Friends, and in most of today’s Quaker 
schools the majority of the student body is not Quaker. 
In 1986-87 only 6.8% of the over 16,000 students enrolled 
in the 75 U.S. Friends schools were Quaker, and less than 
20% of all faculty and staff were Quaker (Kenworthy, 
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1987). Yet Friends and non-Friends continue to attend 
Quaker schools because of the emphasis on nurturing "that 
of God" in each student. While today’s Quaker schools 
differ in their commitment to the original Quaker 
philosophy, most schools manifest Quaker spiritual 
principles in their style of governance, including the 
use of consensus among staff, and in the Meeting for 
Worship held in the school. 
Meeting for Worship in Quaker Schools. Early 
Quakers believed that the Inner Light shone for children 
as well as for adults (Brinton, 1949). They expected 
their children to attend Meeting and absorb, as though 
through osmosis, the use of silence. There is now the 
recognition that children can be guided in worship and 
that this process is developmental. 
Louke (1958) believes the practice of silence in 
schools is of importance for the growth of the 
individual, and that it is a technique of worship that 
can be refined through practice. Reader (quoted in 
Kenworthy, 1987) feels that the Meeting for Worship has 
an affect on the personality of children and on their 
outlook on life. One Head of a Friends School describes 
it as the central event of the school week. 
It is at this moment that students and faculty come 
together in quiet reflection to listen for the 
"inner voice." It is "the still point of a turning 
world," to use T.S. Eliot’s phrase, or even a modest 
"cathedral in time," to apply the Jewish theologian 
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Abraham Heschel’s depiction of the Sabbath. As in 
the eastern traditions of Zen and Yoga, this 
corporate spiritual discipline is designed to help 
empty oneself of impurities, neutralize sensory 
overload, and allow one’s conscience and true 
identity to surface, creating a sense of inner peace 
and providing a good antidote for the complexity and 
pressures of modern life. (p. 123) 
The booklet "Guiding Children in Quaker Worship" (1945) 
notes, "It is almost impossible to evaluate any meeting 
for worship and this is especially true of children’s 
meetings for worship. We will never be able to tell just 
what effect they have had on the life and attitude of 
each child. ... In worship, as in the teaching of 
religion, we have to take the long view" (p. 19). Heath 
(1972) has described Meeting for Worship as "potentially 
the most central and powerful educational experience of a 
Friends school" (p. 526). The values ascribed to Meeting 
for Worship have included learning to be more sensitive 
to fleeting hunches, intuitions, and revelations; 
learning to "turn off" the distractions of the world and 
to concentrate attention; and learning how to listen 
deeply (Heath, 1972). Jones (1930) believes that Meeting 
for Worship can help children discover who they are, 
learn to meditate, and become aware of the reality of 
God. 
Governance in Quaker Schools. As in Meetings for 
Business, there is no hierarchy in a Friends school. The 
Head of a Quaker school has been described as "the coach 
of a play, the director of an orchestra, the skilled 
35 
guide for a group of mountain climbers” (Kenworthy, 1987, 
p. 232). While there is usually some administrative 
structure out of necessity, the administration and 
teachers serve as a team with the ability to initiate 
ideas and actions coming from all members of the staff. 
Such a format necessitates frequent discursive staff 
meetings to facilitate a sense of common understanding 
and purpose (Louke, 1958). 
This type of governance encourages a feeling of 
community among its members. The use of consensus 
reinforces this feeling, since all staff then share in 
decision making. "Consensus" may be a more appropriate 
term to use for decision-making in Quaker schools than 
"sense of the meeting," since it connotes general 
agreement and compromise as opposed to unity. By 
necessity, usually the time pressures involved in running 
a school, general agreement is more often likely to be 
reached. 
Kenworthy (1987) notes that the power of more 
individuals is released and the total community is 
eventually stronger when administration and teachers work 
as a team. This does not mean there is no conflict, as 
we will explore in Chapter 5. But, as Heath (1969) has 
written, "Much frustration and conflict of opinion can be 
tolerated when there is basic respect and loving openness 
to others; that is, when there is a genuine Quaker sense 
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of community within which honest diversity of belief 
flourishes'* (p. 39). 
Conclusion 
There are several Quaker spiritual beliefs which 
have remained central to the Society of Friends from its 
origins in the 17th century until today. Chief among 
these is the belief in that of God in every person. 
Quaker values of simplicity and social concern are also 
essential components of Quaker philosophy. The Meeting 
for Worship and Meeting for Business are times for 
collective group worship, in the first to experience 
God’s presence, and in the second to understand God’s 
will. Today’s Quaker schools reflect these principles in 
their emphasis on seeking that of God in each child, 
helping children learn to hear their inner voice through 
silent Meeting for Worship, and through a form of 
governance that, as much as possible, relies on consensus 
decision-making. In our discussion of Brinton Friends 
School, these principles of Quaker community, 
spirituality, commitment to social justice, and 
governance will be explored again within the context of 
one particular Quaker school. 
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Multicultural Education 
Multicultural education has had a number of 
definitions since its development in the late 1960’s, as 
well as various emphases. It has been the source of 
controversy and confusion, as well as of innovative and 
effective educational practices. It has been called 
different things by different practitioners, including 
multiethnic education, ethnic studies, 
bilingual/bicultural studies, and human relations 
(Sleeter & Grant, 1988). The concept of multicultural 
education continues to arouse heated debate in the 
1990’s, polarizing conservative and progressive scholars 
in every field.^ Even the current Secretary of 
Education, Lamar Alexander, has criticized the inclusion 
of multicultural practices and diversity in the 
accreditation of universities and colleges (Chronicle of 
Higher Education, July 3, 1991). What is it about this 
approach that arouses such controversy? 
Historical Background of Multicultural Education 
The Multicultural Education approach emerged 
following the Civil Rights movement of the 1960s, which 
brought a renewed interest in ethnic studies and 
discrimination (Gollnick & Chin, 1990). As schools 
became desegregated, it was apparent that textbooks were 
**For just a sampling of this debate, see the Chronicle of 
Higher Education, Sept. 19, 1990; Oct. 24, 1990; May 29, 
1991; and June 26, 1991. 
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written solely or primarily about Whites, and that 
teachers understood little about cultural differences 
(Sleeter & Grant, 1988). Various practitioners began to 
develop curricula that included points of view 
historically omitted from the canon, including 
perspectives of women and people of color. 
Several approaches to multicultural education were 
developed during the 1970’s, some focusing specifically 
on race or ethnicity, others linking race, language, 
culture, gender, disability, and class. A focus of many 
practitioners has been not simply to revise curricula or 
teaching methods, but to help an entire school celebrate 
human diversity and equal opportunity (Sleeter & Grant, 
1988). Several concepts undergird multicultural 
education, including an understanding of racism, sexism, 
prejudice, discrimination, oppression, power and 
powerlessness, equity, and stereotypes (Gollnick & Chin, 
1990 ) . 
Why Multicultural Education is Needed 
The attempt to suppress cultural differences in the 
United States has been carried out through widespread 
violence, both physical and more subtle, against 
immigrants, Native Americans, and peoples who are dark 
skinned or have racially different physical or cultural 
features. The assumption of racial inferiority was 
developed in the 19th century into an elaborate ideology 
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used to justify the exploitation and enslavement of 
aboriginal peoples from Africa, the Caribbean, and the 
Americas by Europeans (Banks, 1987). In the attempt to 
eradicate traditional cultures, U.S. government and 
education authorities have used methods that include 
genocide, physical segregation, and subordination through 
forced labor or slavery. This has resulted in alienating 
individuals and groups from their first cultures and 
linguistic origins (Banks, 1987; Bennett, 1986). 
We are still paying a price in the 20th century for 
the years of violence against and neglect of peoples 
culturally different from the dominant majority. The 
legacy of racism and oppression permeates our schools. 
Dickeman (1973) states unequivocally that United States 
schools are racist in that they serve to perpetuate a 
racist philosophy, "an ethnocentric dedication to the 
remodelling of citizens to conform to a single 
homogeneous acceptable model" (p. 6). This model allows 
students to develop in an atmosphere that holds the 
dominant culture (Anglo-American) and race (White) to be 
superior (Bennett, 1981). As a result, racial and ethnic 
groups within United States society, as well as others 
that are different from the "norm," have been politically 
and culturally oppressed, serving to perpetuate divisions 
among people. 
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Since the Civil Rights movement, little substantial 
progress has been made in the U.S. toward equal 
opportunity for people of color, women, and other 
traditionally disenfranchised groups such as the 
disabled. Consider these statistics, (Gollnick & Chin, 
1990; Sleeter & Grant, 1988): 
- Students of color continue to score below White 
students on standardized tests. 
- The income gap between White families and families 
of color continues to widen. In 1986 the median 
income of a White family was $30,809; a Black 
family $17,604; and a Latino family $19,995. 
- Whites make up nearly 85% of the U.S. population, 
but hold 90.8% of the managerial/professional 
jobs; Blacks hold 16.9% of all service jobs 
although they are 12.2% of the total population. 
- The percentage of the population below the poverty 
level increased from 11.4% in 1978 to 13.6% in 
1986, with 31.1% of Black families and 27.39% of 
Latino families below the poverty level. 
- Latinos with at least a high school diploma were 
more than twice as likely as Whites to be living 
in poverty in 1983, and Blacks more than three 
times as likely. 
- The unemployment rate for Blacks has remained 
roughly twice that of Whites since World War II. 
- The earnings of full-time working women are about 
70% of the earnings of full-time working White 
men, even among men and women with the same levels 
of education. 
- Only about 14% of the state legislators in 1985 
were women, as were 5.3% of the members of the 
House and 2% of all U.S. senators. 
- In 1978, the top 20% of the population earned 
41.5% of the total income and controlled 76% of 
the total national wealth, while the bottom 20% 
earned 5.2% of the total income and controlled 
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0.2% of the total national wealth. Inequity in 
wealth distribution has grown over the last few 
years, with the lower class growing twice as much 
between 1978 and 1986 as the upper class. Since 
the 1960’s the poverty rate has risen 
continuously, reaching 15% by 1986. 
By the year 2000, one-third of the population in the 
United States will be people of color. While immigrants 
early in this century were primarily from Europe, 80% of 
current immigrants are from South American and Asia 
(Sleeter & Grant, 1988). These facts point to the 
importance of an understanding of cultural differences 
and oppression on the part of teachers, administrators, 
parents, and all those involved in our educational 
systems. 
In addition, research indicates that children are 
aware of physical and cultural differences as early as 
three years of age, and by the age of four have been 
found to hold attitudes about color differences (Derman- 
Sparks, 1989; Pang, 1991). Children are not "color 
blind," but aware of and curious about racial, physical, 
and other differences in people. Children learn from 
their environment, not only through what they see, but 
also what they hear. Language communicates attitudes. 
Use of terms such as "Black sheep," "Black list," 
"Blackguard," "Black mark," reinforce the notion that 
Black is bad. The symbolism of White as positive and 
Black as negative is pervasive in our culture. For 
instance, angels are White, devils are Black; the "good 
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guy" wears a White hat and rides a White horse, while the 
"bad guy" wears a Black hat and rides a Black horse 
(Moore, 1976). The term "Indian giver" connotes that 
Indians cannot be trusted. Even a phrase like "she 
throws like a girl" conveys the message that girls cannot 
throw the ball as effectively as boys (Pang, 1991). Such 
language can be a self fulfilling prophecy. As Pang 
(1991) observes, 
These stereotypes have the underlying message that 
specific groups of people are second-class citizens 
and that it is acceptable to view them as such. 
When this message is repeated throughout the 
experiences of children, it can have a powerful 
impact on their understandings and ultimately on how 
they think and act in life. (p. 183) 
Furthermore, despite the belief that anyone who 
desires to attain wealth can do so through individual 
effort, researchers have shown that occupation "is 
predicted largely by educational attainment, which in 
turn is predicted mainly by family socioeconomic 
background. In other words, children tend to grow up to 
occupy the same social class position as their parents" 
(Sleeter & Grant, 1988, p. 13). 
Schools reflect cultural policies and beliefs. As 
Paulo Freire (1970) says, there is no such thing as a 
neutral educational process. While the form schools take 
has changed over the years, the theme of social control 
pervades educational thought and policy (Bowles & Gintis, 
1976). Competition and individual striving are at the 
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core of schooling, thus encouraging self-interest as the 
dominant social behavior and discouraging the development 
of a sense of community among students (Giroux, 1988). 
The school’s role in the culture seems to have 
become to aid the individual’s pursuit of socioeconomic 
success and to preserve the existing social and political 
frameworks. But not every individual benefits, 
particularly those members of minority groups. Silberman 
(1970) believed that rather than acting as the "great 
equalizer," schools help perpetuate differences among 
people. The schools "create and reinforce patterns of 
social class, racial and sexual identity among students 
which allow them to relate ’properly’ to their eventual 
standing in the hierarchy of authority and status in the 
production process" (Bowles & Gintis, 1976, p. 11). 
Rather than preparing students to think critically about 
the world and intervene in it to effect change, most 
schools are conservative forces which help socialize 
students to conform to the status quo (Giroux, 1988). 
The schools produce a disciplined and properly 
subordinate adult population and are considered 
successful to the extent they accomplish what the culture 
demands of them: to acculturate, socialize, sort, 
indoctrinate (Bowles & Gintis, 1976; Purpel, 1989). 
Paulo Freire (1970) uses the metaphor of "banking" 
to describe modern education, a process in which the 
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student is seen as a "receptacle" to be "filled" by the 
teacher. Banking education minimizes the student’s 
creative power and helps perpetuate the status quo by 
encouraging passivity in students. "Education is the 
slave of an economic system that wants to master and 
manipulate nature, society, and even the human heart in 
order to gain profit and power" (Palmer, 1983, p. 107). 
As Banks (1991) notes, "the knowledge that is 
institutionalized within the schools and the larger 
society neither enables students to become reflective and 
critical citizens nor helps them to participate 
effectively in their society in ways that will make it 
more democratic and just" (p. 125). 
The way that the status quo is reinforced in the 
schools is usually subtle rather than blatant, and arises 
from the choices made throughout the school. The 
curriculum that dominates in schools, for instance, is 
Euro- and malecentric, marginalizing the experiences of 
people of color and women. It results in the Americas 
being called the "New World," although Native Americans 
had lived in this land for nearly forty thousand years 
(Banks, 1991). It results in Columbus "discovering" 
America, with the implication that history did not begin 
in the Americas until the Europeans arrived. 
Concepts such as the "New World," the "Westward 
Movement," "hostile Indians," and "lazy welfare 
mothers" not only fail to help students understand 
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why there is a need to substantially change current 
social, political, and economic realities or help 
them to develop a commitment to social change and 
political action. These Anglocentric and 
Eurocentric notions also fail to help students of 
color and female students to develop a sense of 
empowerment and efficacy over their lives and their 
destinies. (Banks, 1991, pp. 128-129) 
These ways of thinking are so pervasive that they are 
infrequently recognized, questioned, or criticized, and 
consequently they effectively determine our thinking. 
Schooling, however, while usually legitimizing the 
status quo, can also "enlighten and emancipate, working 
with rather than against indigenous efforts for 
liberation" (Sleeter, 1991, p. 2). The multicultural 
approach offers a visionary model for constructive 
change. As Suzuki (1984) argues, "the schools cannot 
avoid transmitting values ... The only honest position 
educators can take is to impart values they believe 
reflect their vision of the highest achievable human 
ideals" (pp. 303-304). 
Approaches to Multicultural Education 
Sleeter and Grant (1987), in their review of the 
literature on multicultural education in the U.S., have 
classified multicultural education in the United States 
into five classroom approaches. "Teaching the Culturally 
Different" is an approach intended to assimilate students 
of color into the cultural mainstream. The emphasis is 
on building bridges between cultures, usually limited to 
race and ethnicity; unequal social relationships are not 
addressed. The "Human Relations” approach sees 
multicultural education as a way to help students of 
different backgrounds get along and communicate better 
with each other. Again, issues such as institutional 
discrimination, poverty, and racism are given little 
attention. "Single Group Studies" is an approach that 
utilizes lessons or units focusing on the experiences and 
cultures of a specific group, usually ethnic. As with 
the first two approaches, little attempt is made to 
address issues of racial oppression or social 
stratification. 
The fourth approach, which Sleeter and Grant broadly 
call "Multicultural Education," is more comprehensive 
than the others in promoting the strength and value of 
cultural diversity as well as social justice and equal 
opportunity for all people. Most of the literature in 
this approach focuses on race and ethnicity and there is 
some attempt to address forms of cultural and 
institutional oppression but with little discussion of 
school- or system-wide practices that need change. The 
"Social Reconstructionist" approach conceptualizes 
multicultural education as "an approach to education that 
prepares young people to take social action against 
social structural inequality" (pp. 434-435). In this 
approach, more emphasis is placed on helping students 
"gain a better understanding of the causes of oppression 
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and inequality and ways in which these social problems 
might be eliminated” (Suzuki, 1984, p. 308). 
There is disagreement among practitioners of 
multicultural education as to the exact emphasis the 
field should have. Some educators feel it should focus 
only on race and ethnicity (Bennett, 1986; Gay, 1983), 
some that it should include race, ethnicity and language 
(Hernandez, 1989), and others that the focus should be on 
multiple forms of oppression, including race, ethnicity, 
gender, class, and disability (Gollnick & Chin, 1986; 
Sleeter & Grant, 1988). Gay (1983) argues that 
multicultural education’s assault on racism will be 
weakened if it is also attempting to deal simultaneously 
with additional forms of discrimination. It is true that 
issues are often different, and sometimes contradictory, 
for different groups. But, as Sleeter (1991) points out, 
since all people are members simultaneously of at least 
one racial or ethnic group, language community, gender 
group, social class group, and other groups based on age, 
religion and so forth, then ”to address only one form of 
diversity forces many people artificially to separate out 
other loyalties and interests” (p. 18). 
Brandt (1986), writing about multicultural education 
in Great Britain, argues that multicultural education is 
itself a product of institutional racism. He sees 
multicultural education as the attempt by racist 
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education to adapt to the challenges posed to it, thus 
working to maintain the status quo of dominant and 
dominated, oppressor and oppressed. His writing refers 
to the adoption by the British government of 
multicultural education as an educational strategy, 
essentially diluting its potential power to reconstruct 
society. This "co-optation" of multicultural education 
by the established bureaucracy has weakened its 
effectiveness in Great Britain. In the United States, 
multicultural education has never been assimilated into 
educational systems, and has consequently retained its 
potentially radical power for change. In my own work as 
a multicultural educator and researcher I have adopted 
the Social Reconstructionist definition (Sleeter & Grant, 
1987) with its emphasis on social change and empowerment 
for all individuals. 
Multicultural Education as Social Change 
The ideology of multicultural education as social 
change is borne of a concern that society as it exists is 
unfair and detrimental to many people and that society 
does not afford equal opportunity to all (Sleeter & 
Grant, 1988). The multicultural education approach I 
utilize attempts to reform the entire process of 
schooling for all students, focusing not only on 
curriculum, but also on instructional methods, evaluation 
strategies, and staff composition. Focusing, in other 
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words, on transforming the whole school environment to 
free it from the racism, sexism, and other forms of 
discrimination that exist within it. As Sleeter (1991) 
notes, multicultural education "originated within a 
context of social activism and has always drawn its main 
energy and inspiration from struggles against oppression" 
(p. 9). By recognizing that our society is an 
increasingly diverse one, with oppression and injustice 
the norm for many who do not fit the dominant cultural 
standard, social reconstructionist multicultural 
education seeks to address whv and how these issues 
persist (Montero-Sieburth, 1988). For this reason, it is 
an approach to education that does not merely attempt to 
integrate those who have traditionally been excluded from 
society, but attempts to change the very fabric of 
society itself (Sleeter & Grant, 1988). 
By focusing not only on curriculum, teaching, and 
learning, but also on societal structures that limit the 
freedom to learn, multicultural education can help 
reconstruct society (Montero-Sieburth, 1988; Sleeter & 
Grant, 1987). In this process, students can learn to 
analyze, critically reflect, and transform oppressive 
situations through action. "Curriculum within this vein 
will emphasize reflection as leading to action and change 
(praxis). Curriculum will tend to critique the 
structures of oppression and ask why things are the way 
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they are, and what can be done” (Montero-Sieburth, 1988, 
p. 9 ) . 
Phillips (1988) believes that four strategies need 
to be added to the content of multicultural education in 
order to make it "a process of action through which we 
... achieve clarity about both our condition in this 
society and ways to change it” (p. 45). First, 
multicultural educators must examine institutional racism 
and how it operates in order to understand that efforts 
to change must be directed, at least in part, toward 
institutional practice. Second, multicultural education 
must include an examination of how we as individuals 
participate in our own oppression and in that of others 
by unconsciously mirroring the oppressive relations of 
the larger society. Third, multicultural educators must 
attempt to truly understand what culture means to a group 
of people and how it is a source of group power and 
strength. And fourth, multicultural education must teach 
us how to act on behalf of the oppressed, "to use 
whatever power we have to change the oppressive systems 
that exist in our society" (p. 47). At its best, 
multicultural education helps students conceptualize and 
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aspire toward a vision of a better society, and enables 
them to acquire the skills necessary to achieve that 
vision (Suzuki, 1979). 
Multicultural Education or Anti-Racist Education? 
The school in this study, Brinton Friends School, 
has chosen to focus its energies on becoming a 
multicultural and anti-racist institution. This decision 
was based on the realization that the school could be 
incorporating multicultural values yet still be racist in 
its policies. It was also important to members of the 
school that they not only be non-racist. "Being simply 
non-racist is not enough, because it does not prepare 
students for the world they will find outside the walls 
of the school, nor for a life in which they can work for 
the values BFS holds for its students" (BFS newsletter, 
November 1988, p. 2). As a later newsletter article put 
it, 
Without an anti-racism focus, multiculturalism 
provides a no-risk way for the majority to dip into 
other cultures for their enrichment without having 
to make any sacrifices. It provides a safety net, a 
means of dealing with the guilt, bigotry, hatred, 
shame, and suffering associated with racism in a 
dishonest, hypocritical way, thereby avoiding the 
fear and pain that go along with the process of 
becoming anti-racist. We should foster diversity, 
but we should be careful not to equate it to being 
anti-racist. (BFS newsletter, August 1990, p. 8) 
The school’s choice of emphasis makes a bold statement 
about their intentions and reflects an on-going debate 
among multicultural education practitioners. 
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To some extent the school has followed the lead of 
the National Association of Independent Schools (NAIS), 
of which it is a member. In its multicultural work among 
member schools, the NAIS Department of Diversity and 
Multicultural Services emphasizes anti-racism work 
because '’racism is the most pervasive, insidious form of 
injustice and, until it is eradicated, the other isms - 
sexism, classism, ageism, anti-Semitism and other 
religous prejudices, and homophobia - will continue to 
flourish" (NAIS Multicultural Update, Fall 1990, p. 2). 
They note that American society is not only 
multicultural, but also multiracial, and that a 
monocultural, monoracial educational approach "leaves 
students academically, socially, and spiritually ill- 
equipped to lead and act in society" (p. 2). 
Brandt (1986) is particularly critical of 
multicultural rather than anti-racist efforts, at least 
as they have evolved in England. In his analysis, 
multicultural education is itself a product of 
institutional racism and is therefore itself racist. 
This is so because "it does not derive directly from 
Black struggle or the Black experience" (p. 119) but 
instead is an adaptive strategy to cope with the 
challenges posed to education by Black people. Anti¬ 
racist education, on the other hand, starts from the 
premise that education is a racist institution with aims 
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that are not necessarily in the interests of people of 
color. Until educators acknowledges issues of power and 
injustice within the educational system itself and seek 
to address them, there can be no "liberation of both the 
oppressed and the oppressor from the shackles that bind 
them" (p. 126). He goes on to state, 
Therefore, the aims of anti-racist education must 
be, by definition, oppositional. By oppositional, 
one is referring to an acknowledged intention to 
oppose in the education system whatever operates to 
oppress, repress or disenfranchise one set of pupils 
on the totally unjustifiable grounds of a perceived 
"difference" within which there is an assumption of 
inherent inferiority. (p. 125) 
Nieto (forthcoming), however, defines anti-racism 
and anti-discrimination education as at the very core of 
a multicultural perspective. She uses as examples of 
multicultural education without an anti-racist component 
the "tourist" approach, including celebrations of ethnic 
festivals, attempts to decorate bulletin boards with what 
is meant to be a multicultural perspective but often ends 
up perpetuating stereotypes, and the tendency in many 
schools for children of color to predominate in the 
lowest academic tracks. "Being anti-racist and anti- 
discriminatory means paying attention to all the areas in 
which some students may be favored over others: the 
curriculum, choice of materials, sorting policies, and 
teachers’ interactions and relationships with the 
students and their communities" (p. 146). In her view, 
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multicultural education incorporates anti-racism 
education because a school which is truly committed to a 
multicultural philosophy will "closely examine its 
policies and the attitudes and behaviors of its staff in 
order to determine how these might be discriminating 
against some students" (p. 148) and will work 
affirmatively to combat racism. 
This view is echoed by Sleeter (1991) who considers 
social reconstructionist multicultural education a highly 
political change strategy which attempts to bring about 
changes in schooling on the part of individuals who would 
resist those changes. Such changes include reexamining 
the notion of power, powerlessness and empowerment 
between and within social groups. As Sleeter and Grant 
(1988) write, social reconstructionist multicultural 
education "prepares future citizens to reconstruct 
society so that it better serves the interests of all 
groups of people and especially those who are of color, 
poor, female, and/or disabled" (p. 176). 
ConcluglQn 
Multicultural education has been defined in several 
ways since the late 1960’s, both in terms of the 
population it is meant to serve and the methods it is 
meant to utilize. This chapter has focused on the Social 
Reconstructionist perspective identified by Sleeter and 
Grant (1987) because of its potential power to create 
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personal and institutional change. By focusing on all 
aspects of the educational experience - curricula, 
instructional methods, evaluation strategies, 
institutional policies and procedures, personal attitudes 
- multicultural education can help students and educators 
identify and reconstruct forms of social oppression, 
including sexism, racism, homophobia, and others. This 
work becomes part of a larger struggle against 
oppression, with the potential to empower individuals to 
be reflective, active members of society. 
Multicultural Organizational Development 
A brief overview of the field of Multicultural 
Organizational Development is helpful in understanding 
the institutional changes at Brinton Friends School, 
particularly the role that culture plays within an 
institution. This concept of culture will be pertinent 
in the discussion of specific issues that developed 
during the multicultural change process at BFS. 
Multicultural Organizational Development (MCOD) is a 
further extention of the field of Organizational 
Development (OD). Burke (1987) has defined OD as, 
... a process of bringing to the surface, that is to 
the conscious awareness of members of an 
organization, those implicit behavior patterns that 
are helping or hindering development. ... 
Organizational Development practitioners are 
concerned with change that will more fully integrate 
individual needs with organizational goals. (p. 11) 
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For a change effort to be considered Organizational 
Development, certain criteria must be met, including 
(Bonilla, 1988): 
1. The intervention must respond to actual needs 
as experienced by its members; 
2. The intervention must involve organizational 
members in the planning and implementation of 
changes; and 
3. It must lead to change in the organization’s 
culture. 
As we will see in Chapter 4, each of these criteria was 
met at BFS. 
Multicultural Organizational Development is the 
process of assisting an organization or institution in 
moving from one level of multicultural awareness to 
another, more inclusive, one. In this process, the 
target of change is not principally the individual, but 
the entire institutional system. For instance, racism 
and sexism workshops are ideal for helping individuals 
reassess their values and assumptions. But in a system- 
wide approach the vision and goals of the institution 
would be evaluated, as would organizatonal structures. 
In this way an organization’s culture can be changed. 
MCOD is a new field encompassing practitioners who have 
been doing work under such titles as Affirmative Action 
Training, Managing Diversity, Equal Employment 
Opportunity, and cross-cultural training (Jackson & 
Holvino, 1986). As Driscoll (1990) notes, MCOD is more 
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than a model or a way to promote appreciation of 
diversity, it Mis fuelled by a vision of social 
liberation that is intent on transforming organizations 
in order to transform society” (p. 132). 
Culture 
It is important in considering an institution from a 
multicultural perspective to be able to identify and 
understand the culture because it is through its culture 
that an institution’s values and philosophy are 
expressed. The concept of culture is a key one in OD and 
MCOD theory, and has been assigned numerous meanings by 
theorists. It has been used to describe observed 
behavioral regularities, such as the language and rituals 
used in an institution. It has been called norms and 
dominant values, as well as the philosophy that guides an 
organizational’s policy. Other writers have used the 
terms feeling or climate to convey the way an 
organization’s culture is expressed (Schein, 1985). Katz 
(1989) defines culture as a set of values, beliefs, 
norms, acceptable practices, and traditions. Schein 
(1985) has reviewed the various usages of the term 
culture, and has composed a definition that will be the 
basis for that used in this study: 
A pattern of basic assumptions - invented, 
discovered, or developed by a given group as it 
learns to cope with its problems of external 
adaptation and internal integration - that has 
worked well enough to be considered valid and, 
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therefore, to be taught to new members as the 
correct way to perceive, think, and feel in relation 
to those problems. (p. 9) 
This definition encompasses other common meanings, 
including philosophy, norms, and climate of an 
institution. However, it is important to also note that 
there may be several cultures operating within the larger 
social unit called "the institution," including a teacher 
culture, an administrative culture, a culture based on 
geographical proximity or years of service, racial, 
ethnic, and gender cultures, and so on. 
The culture of an institution is apparent both in 
the artifacts it creates and in the values it espouses. 
Some of these values will be conscious ones, explicitly 
articulated to guide members of the group in coping with 
various situations, or they may become embodied in the 
ideology or philosophy of the organization to such an 
extent that they are taken for granted (Schein, 1985). 
All organizations and systems have a culture that 
serves as a basis from which individuals operate. In an 
institution, for instance, it can be seen that a number 
of people seem to behave in the same way and that others 
in the setting treat the behavior as normal and expected. 
It also seems that the behavior appears to be purposive 
and patterned rather than random and unmotivated (Schein, 
1985). In the United States, for instance, institutional 
culture is largely determined by White culture (Katz, 
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1989). Although Whites frequently deny the very 
existence of a White culture, research has identified 
specific cultural norms that are values and beliefs 
derived from White European ethnic groups in the U.S. and 
which act as the dominant foundation of our organizations 
and social institutions (Katz, 1989). For instance, key 
components of White culture include, among other things, 
individualism (the notion that each person is 
independent, autonomous, and dominant over the 
environment); an emphasis on objective, rational, linear 
thinking; a pragmatic/utilitarian view of life; the 
attitude that competition is natural (a win/lose 
dichotomy); and communication strategies that include 
limited physical contact, direct eye contact, and 
controlled emotions (Katz, 1989). 
Because educational institutions embody White 
cultural norms and values, they reinforce and support 
racism, because one cultural system has become the system 
(Katz, 1989). For instance, the U.S. educational system 
expresses White culture by valuing standard English and 
the written tradition (not to mention the emphasis on 
Western, male writers). Students are rarely graded on 
their use of oral communication, and students whose 
cultural norms include oral communication or cooperative 
learning are often penalized. For an organization to 
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become a multicultural institution, systems must be 
created that support a multitude of cultural styles. 
Stages in Multicultural Organizational Development 
Jackson and Holvino (1986) have developed a model 
that describes three levels and six stages in the 
multicultural development process. While the stages are 
sequential, an organization may demonstrate indicators of 
more than one stage in its separate departments or 
divisions. This model was developed specifically with 
industry in mind, but can be helpful in understanding 
multicultural development in any institution. 
Leyel-Dne; Exclusionary 
Stage 1, the "Exclusionary Organization," is 
typified by exclusionary membership policies and hiring 
practices. It is devoted to maintaining dominance of one 
group over other groups based on race, gender, or other 
social identity characteristics, such as religion or 
sexual identity. 
Stage 2, "the Club," stops short of advocating White 
male supremacy. However, through its policies, norms, 
and procedures it maintains the privilege of those who 
have traditionally held social power (White males). 
Typically the Club allows a limited number of women or 
people of color, provided they have the "right" 
credentials. 
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Level Two: Non-Piscriminatorv 
Stage 3, "The Token EEO-Compliance Organization," 
does attempt to provide access to women and minorities. 
However, in doing so the organization is careful not to 
"rock the boat," disturbing the structure, mission, and 
culture of the organization. In order to change its 
gender or racial profile, the organization hires more 
women and minorities at the bottom of the organizational 
structure. If it is necessary to hire a member of a 
socially oppressed group for a senior position, it is 
important that the person be a "150% qualified" applicant 
and a "team player." As Bonilla (1991) notes, while this 
stage indicates an organization is able to recruit 
diversity into the lower ranks, there is a revolving door 
in maintaining diversity at management levels. 
Stage 4, "The Affirmative Action Organization," is 
committed to eliminating discriminatory practises by 
actively recruiting women, people of color, and members 
of other oppressed social groups. The organization takes 
an active role in supporting the development of these new 
employees, and may conduct racism and sexism awareness 
workshops for its staff. The concept of diversity is 
also expanded to include Native Americans, the disabled, 
gays and lesbians, Latina/os, Asian Americans, and other 
socially oppressed groups (Bonilla, 1991). However, 
while the Affirmative Action Organization is committed to 
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increasing access, the norms and practices of the 
organization still derive from the dominant group’s world 
view. 
Level_3 ;__Multi cultural 
Stage 5, "The Redefining Organization," is a system 
in transition (Jackson & Holvino, 1986). It is not 
satisfied with being just "anti-racist" or "anti-sexist," 
but is committed to examining all its activities for 
their impact on all the members of the organization. 
Committed to developing and implementing policies and 
practices that distribute power among all the diverse 
groups in the organizaton, the Redefining Organization 
actively engages in visioning and strategic planning 
directed toward the realization of a multicultural 
organizaton. 
Stage 6, the Multicultural Organization, "reflects 
the contributions and interests of diverse cultural and 
social groups in its mission, operations, and product or 
service" (Jackson & Holvino, 1986, p. 15). It is 
committed to eradicating social oppression in all its 
forms within the organization, and follows through on its 
broader responsibility with efforts to eradicate 
oppression in the larger society. Bonilla (1991) notes 
that no organization currently exists that is at Stage 6, 
but this stage can provide both a definition and a vision 
of what multicultural organization can be. 
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Katz and Hiller (1988) have identified 14 traps 
which organizations unwittingly set for themselves which 
may block or defeat efforts toward change. Just a 
sampling of their list indicates how pervasive blocks to 
change can be. In its fervor for instant change, an 
institution may fall into Trap 1, "Short-Term Training 
Will Do." In this case, issues like racism and sexism 
are focused on superficially, failing to address systemic 
problems in the organization and often resulting in more 
sophisticated discrimination. In Trap 5, "The 
Untouchables," there may be one or more people who are in 
positions of influence in the institution who are 
identified as blocks to change, or standard bearers for 
the "old ways." If the organization fails to discipline 
these individuals, the message it sends about the 
multicultural change process is clear. 
In Trap 9, "Divide and Conquer," White people and 
people of color in the institution may see themselves 
competing for the resources of the organization on the 
underlying assumption that there are only a limited 
number of career opportunities open for them. Rather 
than challenge the real organizational blocks of racism 
and sexism, these groups regard each other as 
adversaries, and squabble over a piece of the pie. 
Trap 12, "The Myth of the Happy Ending," leads 
people to assume that once they have learned to value a 
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culturally diverse work force, problems will disappear. 
With this myth members of the organization forget that a 
culturally diverse work force is dynamic, with new issues 
and challenges constantly emerging. 
To avoid the traps that impede multiculturalism, 
Katz (1989) feels a change strategy must include: 
1. Development of a long-term vision, including a 
comprehensive system of change with a built-in 
mechanism of accountability. 
2. Connection of the goal of diversity to the 
mission, culture, and success of the 
organization. 
3. Moving around key people who seem "stuck." 
4. Preparing to respond to backlash as a sign of 
positive change. 
5. Involving a broad base of people in all 
functions of the system. 
6. Enabling color and gender groups to get a sense 
of their individual and collective issues, and 
developing networks and support groups that are 
homogeneous and heterogeneous. 
7. Focusing on actions rather than intentions. 
8. Building support systems rather than expecting 
one person to do it alone. 
9. Recognizing that addressing these issues is a 
process, not a product, and that new issues 
will emerge throughout the life of the 
organization. 
In her study of schools which have participated in a 
multicultural self-assessment, Elliott (1991) has 
identified four common categories of resistance which 
occur in predominantly White institutions. One category 
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includes questions regarding the role and relationship of 
different forms of oppression, including such questions 
as "Why ... focus on racism and what about other forms of 
oppression?" and "Why [is Diversity limited] to people of 
color; what about other types of diversity like economic, 
religious, and other ethnicities like the Romanians?" (p. 
9). A second category includes questions regarding 
language and definition, including "Should we use people 
of color to refer to all groups we formerly referred to 
as minorities?" (p. 9). As Elliott notes, "The question 
’How can we become more diverse?’ is asked more readily 
than ’How can we become more inclusive?’" (p. 9). 
In another category questions are asked regarding 
the impact of "diversity" on academic standards. For 
instance, questions are raised about what is perceived to 
be multicultural education’s negative impact on the 
current academic standards of the school, with the 
underlying assumption being the value of the traditional 
course of study. There is little or no analysis of the 
ideological underpinnings of the traditional canon. Also 
included in this category are questions about whether a 
multicultural curriculum will decrease students’ chances 
for admission to top flight colleges, whether teachers of 
color are "qualified" for faculty and administrative 
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slots, and whether students of color are receiving the 
bulk of a school’s financial assistance in the interests 
of promoting the school’s diversity. 
A fourth category includes questions regarding the 
impact of diversity initiatives on a school’s "sense of 
community" (p. 11). Elliott notes that two frequently 
stated concerns are "Will our paying more attention to 
our differences compromise what we share in common hopes 
and dreams?" and "I’m afraid to have a good, honest 
conversation [about diversity] because someone will label 
me a racist" (p. 11). Elliott emphasizes that policy 
makers and educational reform advocates must address the 
"strong sense of loss" which members of a school 
community experience when undertaking multicultural and 
anti-racist educational reform. It will be apparent in 
our discussion of the experience of Brinton Friends 
School that BFS has grappled with many of the questions 
raised by Elliott. 
Conclusion 
Multicultural Organizational Development is a 
process which helps institutions understand how to be 
more inclusive. It focuses both on individual awareness 
and on institutional policies and practices, in order to 
affect the institution’s culture (which in the United 
States is predominately White). By becoming aware of its 
monocultural characteristics, an institution can overcome 
67 
the traps which hinder its further multicultural 
development. This process is developmental, proceeding 
in cycles and phases, as we will see in our examination 
of Brinton Friends School. 
Summary 
The fields of multicultural education and 
multicultural organizational development, and an outline 
of the history and philosophy of the Society of Friends, 
provide a conceptual framework for this case study. In 
the next chapter, the methodology of the research will be 
explained, including data collection methods, data 
analysis, trustworthiness, ethical considerations, and 
limitations of the study. 
CHAPTER 3 
RESEARCH METHODOLOGY 
Overall Approach 
I chose to conduct this research as a descriptive 
case study using qualitative methods, including in-depth 
interviewing, observation of staff in a variety of 
settings, and document analysis. I believe, as does 
Merriam ( 1988 ), that ’’research focused on discovery, 
insight, and understanding from the perspectives of those 
being studied offers the greatest promise of making 
significant contributions to the knowledge base and 
practice of education" (p. 3). 
Unlike other methodologies employed in social 
science research that treat reality as being external to 
the individual, qualitative research views it as having a 
more subjective quality (Burrell & Morgan, 1986). 
Traditional, quantitative research is based on 
the assumption that there is a single, objective 
reality - that there is a world out there that we 
can observe, know and measure ... In contrast, 
qualitative research assumes that there are multiple 
realities - that the world is not an objective thing 
out there but a function of personal interaction and 
perception. It is a highly subjective phenomenon in 
need of interpretation rather than meaning. Beliefs 
rather than facts form the basis of perception. 
Research is exploratory, inductive, and emphasizes 
processes rather than ends. (p. 17) 
If that part of reality which is being explored is 
subjective, then it can best be understood from the point 
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the activities which are to be studied. The researcher 
attempts to understand from the inside rather than the 
outside, to understand the meaning of an experience for 
all the participants involved (Burrell & Morgan, 1986; 
Merriam, 1988). Qualitative research assumes there are 
multiple realities and, because of its subjective nature, 
seeks to interpret rather than measure. 
Research is exploratory, inductive, and emphasizes 
processes rather than ends. In this paradigm, there 
are no predetermined hypotheses, no treatments, and 
no restrictions on the end product. One does not 
manipulate variables or administer a treatment. 
What one does do is observe, intuit, sense what is 
occurring in a natural setting ... (Merriam, 1988, 
P. 17) 
Lightfoot (1983) uses the metaphor of portraiture in 
explaining her own research approach. Her belief is that 
environments and processes should be examinined from the 
outsider’s more distant perspective and the insider’s 
immediate, subjective, view, with the "truth" lying in 
the integration of the various perspectives. 
Portraiture, she says, allows the researcher’s personal 
inclinations to flourish, admitting the shaping hand of 
the artist/researcher, rather than attempting to be 
counter-intuitive in manner or a complete skeptic about 
what is observed. "Paradoxically, the observer is aware 
of offering shape to the portrait, and at the same time 
is aware of being shaped by the context" (p. 14). 
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Merriam (1988) calls qualitative case study research 
"an ideal design for understanding and interpreting 
observations of educational phenomena" (p. 2). In a case 
study, the researcher examines a specific phenomenon of 
interest - a program, process, event, person, or 
institution - with the aim of seeking a holistic 
description and explanation. It is particularly useful 
in the field of education when the desire is to study the 
process as well as content of a particular education 
innovation or approach (Bogdan & Biklen, 1982). This 
makes it particularly appropriate for a research topic 
investigating the process of a school becoming more 
multicultural. 
This research site was chosen for two primary 
reasons. First, it was the only school I knew about 
which was actively attempting to redefine itself as not 
just a "spiritual" school, but a spiritual multicultural 
school. It thus offered me an unusual opportunity to 
observe this process as it unfolds. Second, members of 
the school expressed enthusiasm when I approached them 
about participating in this project. 
This school was recommended to me as a possible 
research site by a faculty member familiar with my area 
of interest. Access was initiated through a meeting with 
the Acting Head of the school. With her approval, a 
brief outline of the proposed research was then sent to 
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all faculty members. This was followed by my attendance 
at a faculty meeting at which faculty were able to ask 
questions and raise concerns about my research topic, the 
methodology, and their participation. The faculty agreed 
by consensus to allow me to do research at the school, 
and all teachers agreed to participate through 
interviews, observations in class, and other means.^ 
EaJLa^.Calle.G.i.iQii Methods 
Wittrock (1986) argues that the data collection 
process should be as deliberative as possible, but 
without abandoning the use of intuition while in the 
research setting. He emphasises that strategic decisions 
are necessary both before and during the research to 
guide the researcher in deciding what and where to 
observe, who to talk to, and what to read. Wilson (1977) 
lists several kinds of relevant data that can be 
collected, including nonverbal behavior, artifacts and 
documents, form and content of verbal interactions 
between participants and researcher, and form and content 
of verbal interactions between participant and 
participant. 
^One teacher initially chose not to be personally 
involved in the study. Shortly after I had begun my 
research, however, she told me she had originally been 
concerned that participation would take too much of her 
time but that she now felt she wanted to be involved. 
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The essence of data collection is identifying, 
before and during the research, the events, settings, 
actors, and artifacts which can provide good data on 
cultural beliefs (Rossman, Corbett, & Firestone, 1988). 
In this complicated process, I was frequently reminded of 
Rist’s (1984) observation that "Asking ’what is going on 
here?’ is at once disarmingly simple and incredibly 
complex" (p. 160). In this study, my data collection 
included observations, interviews, and documents relevant 
to the study (See Table, below). 
.Q.bservat ions 
According to Bogdan and Biklen (1982), the 
qualitative research model demands that the research 
setting be approached with the assumption that "nothing 
is trivial, that everything has the potential of being a 
clue which might unlock a more comprehensive 
understanding of what is being studied" (p. 28). Wolcott 
(1985) offers four strategies which can be used at 
different times to guide the observer: 1) observe and 
record everything; 2) observe and look for nothing (i.e., 
nothing in particular); 3) look for paradoxes; 4) look 
for the key problem confronting the group. In my 
experience with this research project, I found it 
impossible to record everything; there was always too 
much happening around me. However, I often used the 
technique of "looking for nothing," in the sense that it 
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is easier to see a star at night without looking directly 
at it. Thus, I often tried to keep ray senses sharpened 
but without focusing exclusively on any one thing. 
However, I was also able to identify paradoxes or a key 
group problem, and would then focus my attention on 
observing how that paradox or issue was handled. 
To provide the greatest possible depth and richness 
in the study, observations were made of formal meetings 
such as board meetings, faculty meetings, and committee 
meetings; informal gatherings such as events in the 
office and the teachers’ room; as well as classes, 
extracurricular activities, and other situations that 
arose. Data collection included observations of 
interactions between staff as well as of the physical 
space, and were conducted throughout the school day two 
days or more per week. I became very familiar to members 
of the school community because they saw me ’’hanging 
around” on a consistent basis. As Rossman et al. (1988) 
found, this familiarity enabled staff to "freely share 
their thoughts, doubts, hunches, and suspicions with a 
familiar and nonthreatening face” (p. 146). The study 
was conducted during the first four months of the school 
year. 
74 
Ta.blfi.-1._Data Collection Activities 
Site visit days 34 
Total hours on site 272 
Qbs.ery.ations 
No. of observations in classrooms 7 
In library 2 
In teachers room 7 
In assemblies 5 
In section meetings 4 
In full faculty meetings 7 
In parent meetings (various kinds) 4 
In Board of Trustee meetings 2 
In Committee meetings 
Anti-racism committee 3 
Hiring 4 
Special needs 3 
Development 1 
Educational Policy 1 
Child Abuse Plan 1 
Faith & Practise 1 
Other 2 
Interviews (42 Full & Part Time Staff Total) 
Teachers/Librarians 22 
Parents (excluding parents 4 
who are also staff) 
Administrators 2 (all) 
Support Staff 4 (all) 
Special Services Staff 1 (of 3) 
(Format from Rossman, et al., 1988) 
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PQCument Analysis 
Several types of documents relevant to Brinton 
Friends School were included as data. Hammersley and 
Atkinson (1983) emphasize that official documents must be 
examined. not simply used as resources, in the same way 
interactions among participants are analyzed. Official 
documents that were examined include the school’s mission 
statement, articles written for school publications, 
evaluations of the multicultural process by external 
consultants, curriculum reports, and teaching 
evaluations. In several cases documents provided 
reinforcement for, or contradiction to, what I was told 
in interviews. 
In-depth Interviews 
Interviews were viewed as "interactional exchanges" 
(Cook & Fonow, 1986; Oakley, 1981) in which the 
interviewer and interviewee are linked by a mutual 
investment in the interview process. In this process, 
both interviewer and interviewee share joint 
responsibility for structuring the interview. In such 
co-structured interviews, the power is equally shared 
between both participants in a symmetrical relationship, 
"the interviewee [sharing] equal responsibility for 
deciding the important questions to be answered, and the 
interviewer [sharing] similar responsibility for 
providing answers ..." (Tripp, 1983, p. 33). 
Because of the level of enthusiasm and willingness 
with which members of BFS agreed to participate in this 
research, I felt co-structured interviews were not only 
possible, but necessary. Interview questions arose from 
the participants’ own interests, from my own 
observations, and from the list of questions which guided 
this research. Because interviews were open-ended, there 
was no set list of interview questions. As the 
observations and interviews progressed, however, I 
developed the following list of questions as a guideline, 
though not necessarily in this order: 
Why did you come to Brinton Friends? 
How do you define multicultural education? 
How would you describe the goals of the school? 
What was your reaction to the anti-racism workshop? 
Have you done anything different in your classroom 
as a result of the workshop? If so, what? 
If you were to describe this school to a friend who 
was thinking of coming to work here, what would you 
say? 
What do you feel is the biggest conflict facing the 
school? 
How does the faculty deal with conflict? 
How are new teachers integrated into the 
multicultural work? 
Do you feel the school has changed/is changing 
because of the multicultural work? If so, how? 
How does the faculty deal with racism? 
How would you describe your spiritual beliefs? 
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Do you use these beliefs in your life/work? If so, 
how? 
Can you describe the most spiritual experience you 
feel you have ever had? Its impact? 
How do you feel spirituality and multicultural work 
are integrated? 
Do you feel this is a spiritual school? In what 
way(s)? 
What does it mean to you to teach in a Quaker 
school? 
How would you describe what "being spiritual" is? 
Because the school was dealing with several difficult 
issues during my time there, inevitably the person being 
interviewed raised these as topics. These topics were 
then explored more fully in subsequent interviews with 
other participants. 
Interviews were held in one of two private offices 
at the school, usually at the end of the school day. In 
two cases, the interviews were held at the person’s home. 
-Sam.pl.in_g 
Because the research design was an evolving process 
in which the questions asked and the data collected 
emerged in the process of doing the research (Bogdan & 
Biklen, 1982), I established only a preliminary protocol 
for conducting interviews and developed a tentative 
interview schedule my third week at the site. One in- 
depth phenomenological interview was conducted with 29 of 
42 full and part-time faculty and staff. In three cases, 
a second interview was held because these people had more 
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to tell me than could be encompassed at one sitting. All 
interviews were audiotaped and transcribed. I chose whom 
to interview based on my observations and what I was told 
about others by people at the school. I chose to speak 
with representatives of the following key groups: 
1. Key decision-makers in the school (this included 
administrators as well as staff who were usually at 
the center of decision making, perhaps because of 
years at the school, or sometimes because of force 
of personality) 
2. Key proponents of multicultural education 
3. Quakers (there are three in all. I spoke to 
two; one was on sabbatical) 
4. Faculty and staff of color (3 total) 
5. Faculty and staff present in the school before 
the commitment was made to multicultural education 
6. Representatives from each grade section as well 
as a representative from each special subject area. 
In addition, I interviewed four parents (not including 
those four parents who are also faculty or staff and 
currently have children in the school. Five other 
faculty and staff are former parents). These four 
parents were: 
a White parent who has become increasingly 
alienated from the school for reasons unrelated to 
the multicultural effort, but who offered me a less 
than positive perspective on the school environment. 
- two White parents (unrelated) who have been 
active leaders in facilitating the multicultural 
process. 
a parent of color who is supportive of the 
school’s multicultural effort and also has concerns 
about it. 
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Data Management 
Hand-written field notes were taken during 
observations; these were retyped onto a computer, usually 
within a few days. Occasionally, field notes were spoken 
into a tape recorder and the tape then transcribed onto 
computer. 
Interviews were audio recorded and transcribed, with 
master copies maintained on the computer. Computer files 
were backed up onto floppy disks and a hard copy of all 
material was maintained. 
Hard copy material, including both field notes and 
interviews, was paginated numerically in chronological 
order for data analysis. This material totalled nearly 
2000 pages. Documents were kept in individual, marked 
file folders. 
Data Analysis 
Merriam (1988) notes that there is an element of 
intuition involved in data analysis. Marshall and 
Rossman (1989) go further to describe data analysis as "a 
messy, ambiguous, time-consuming, creative, and 
fascinating process” (p. 112). 
Yin (1984) describes pattern-matching as a desirable 
data analysis strategy. This method compares an observed 
pattern with a predicted one to strengthen or eliminate 
preliminary assumptions. My approach to data analysis 
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followed that suggested by Bogdan and Biklen (1982), 
Marshall and Rossman (1989), Patton (1980) and others in 
its emphasis on generating categories, themes and 
patterns, testing emerging hypotheses against the data, 
and searching for alternative explanations of the data. 
During data collection, particularly while 
observing, I used the technique of writing "observer’s 
comments" into my notes as a way to contextualize the 
information being recorded and stimulate creative 
thinking. Shortly after beginning the research and 
throughout the research process I reassessed the guiding 
research questions to determine which were relevant and 
which needed to be reformulated. There were six guiding 
questions that were outlined in the research proposal. 
These were: 
1. How has the school defined what it means by 
"multicultural"? Is it limited to racial/ethnic 
diversity, or are matters of class, sexual 
orientation, physical ability, and gender also 
included? 
2. What are the goals the school has defined for 
becoming more multicultural, and what specific steps 
is the school taking to achieve these goals? 
3. Who initiated the process, and why did it happen 
at the particular time it did? 
4. How do the teachers experience the process of 
becoming more multicultural? How do they express 
their support or lack of support? 
5. What effect has the Quaker philosophy guiding 
the school had on the process? 
6. How is the school integrating multicultural 
practice into the spiritual principles the school is 
founded on? 
I had originally speculated that a Quaker school would 
have several Quakers on its staff, and that their beliefs 
would be influential in the school. When I realized 
after beginning the research that only three of the 
present staff are Quaker, I was forced to reframe my 
research theory. Data collection sessions relied in 
their focus on ideas and leads identified in earlier 
sessions. Memos to myself were written about what I was 
learning. These provided reflection on issues raised in 
the setting, and their relation to larger research issues 
(Bogdan & Biklen, 1982). 
After reading through all the data, 18 categories 
were identified. Patton (1980) notes that uncovering 
patterns, themes, and categories requires making 
judgements about what is really significant and 
meaningful in the data. Because this process in 
qualitative research often relies on intuition as much as 
anything else, there is the possibility that the 
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researcher "may decide that something is not significant 
when in fact it is; or conversely ... may attribute 
significance to something that is meaningless" (p. 313). 
One way I attempted to avoid error was by developing 
categories based on those themes mentioned repeatedly by 
several people (e.g., "music teacher"), or which occurred 
often in my field notes (e.g., "meeting behavior"). My 
18 categories were: 
multicultural/anti-racism work (discussions of) 
music teacher 
teachers’ attitudes to multicultural effort 
entitlement 
meeting behavior 
research process 
multicultural process (what has been done) 
description of people 
Quaker principles 
environment 
conf1ict 
my personal responses 
sex abuse 
spirituality and social change 
teachers’ attitudes to spirituality 
other isms [i.e., sexism, heterosexism, ableism, 
etc . ] 
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school processes 
parent attitudes 
Hard copy data were manually marked with codes for each 
of these categories, then compiled (by computerized "cut 
and paste") into 18 separate files. I read each of these 
files and developed further coding refinements. For 
instance, for the file coded "music teacher," eight 
additional categories were used: 
description of her by others 
reason hired/hiring process 
criticisms of her 
her attitudes 
support/empathy for her 
action taken by school 
role of music program 
implications 
I then sorted the "music teacher" file, organizing it by 
these eight categories, from which I was able to develop 
an 11-page narrative. This procedure was followed for 
all 18 categories. It was time consuming, but had 
advantages. For instance, this method guaranteed that I 
was thoroughly familiar with the data, thereby also 
ensuring easy comparison across categories (e.g., items 
coded as "environment" might also be referenced in 
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"conflict," which would be meaningful information). 
Additionally, this method provided a workable system for 
coping with over 2,000 pages of data. 
Ensuring Trustworthiness 
The trustworthiness of any study depends on the 
researcher’s awareness of her own biases since biases can 
affect what conclusions are reached. In qualitative 
research in particular everything is filtered through the 
researcher’s own world view, values, and perspective 
(Merriam, 1988). As Guba and Lincoln (1981) note, "the 
best cure for biases" is to be aware of "how they slant 
and shape what we hear, how they interface with our 
reproduction of the speaker’s reality, and how they 
transfigure truth into falsity" (quoted in Merriam, 1988, 
p. 39). Christ (1987) suggests that if we are explicit 
about the personal sources of our work, we will be less 
likely to make false and misleading generalizations. 
Mies (1983) uses the term "conscious partiality" to 
describe the researcher’s understanding of her 
connectedness to the experiences of the research subjects 
(Cook & Fonow, 1986). Rather than emphasizing neutrality 
and indifference toward the subjects’ lives, the 
researcher becomes partially identified with them. As 
Oakley (1981) notes, in most cases, "the goal of finding 
out about people through interviewing is best achieved 
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when the relationship of interviewer and interviewee is 
non-hierarchical and when the interviewer is prepared to 
invest his or her own personal identity in the 
relationship*' (p. 41). Krieger ( 1985 ) states that we 
must acknowledge the personal far more than we do and 
find new ways to explore it. "We need to link our 
statements about those we study with statements about 
ourselves, for in reality neither stands alone" (p. 321). 
Lightfoot (1983) strove for relationships with her 
'’subjects" which had "the qualities of empathetic regard, 
full and critical attention, and a discerning gaze" (p. 
6). 
Acknowledging the personal and linking ourselves 
with our research participants means walking a delicate 
balance. During a prior research project (O’Grady, 1989) 
I learned first hand how easy it is to be seduced by the 
research setting and the project itself. As Peshkin 
(1988) notes, affection for one’s subject is a common 
pitfall which blocks 
the sharp, harsh light that dispassion usefully 
generates throughout one’s research project. In the 
large space between feelings of a love affair, at 
one pole, and of a let-the-chips-fal1-where-they-may 
outlook, at the other, there is ample room for an 
affection that serves to remind one of obligations 
to his [or her] respondents, and for a dispassion 
that, as horseradish does in the nasal passages, 
clears his [or her] vision, (p. 20) 
The horseradish I used in my own case included 
several types of monitoring, including member validation, 
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triangulation, and what I came to call "personal coping 
strategies," including a peer support group and use of a 
journal. 
Member Validation 
Member validation is a method through which 
participants in a study are asked to assess and comment 
on the researcher’s results. The results are considered 
valid to the extent that participants recognize and 
accept as legitimate the researcher’s description of the 
setting and conclusions (without necessarily agreeing 
with it) (Bloor, 1983). Member validation ensures direct 
feedback to the researcher. Both positive and negative 
reactions from participants can help a researcher broaden 
his or her analysis, but negative reactions in particular 
must be analyzed to ascertain whether they reflect 
deficiencies in the researcher’s original analysis. 
While there are obvious limits to member validation, 
it is a useful tool in conjunction with other validation 
methods. It is particularly important in doing 
qualitative research because of the emphasis on 
understanding the setting from the point of view of those 
in the setting. Including the participants in the 
research process ensures that they are given some, if not 
equal, rights of ownership, editorship, and 
interpretation of the research results (Tripp, 1983). I 
felt it was important to do this because I wanted to 
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avoid "using” the participants solely for my own benefit. 
As Gitlin (1990) notes, "Educational research is still a 
process that for the most part silences those studied, 
ignores their personal knowledge, and strengthens the 
assumption that researchers are the producers of 
knowledge" (p. 444). 
In this study, participants were involved to the 
extent possible in all phases of the research process. 
This included formulation of the research problem, 
collection of data, and interpretation of findings (Cook 
& Fonow, 1986). Involving the participants’ views 
through member validation assured a kind of 
triangulation, but also remained true to my concept of 
this research project as an interactional exchange (Cook 
& Fonow, 1986). Interviewees were asked to review a 
transcript of their interview and could add to (or delete 
from) the original text in order to clarify their views. 
Interested participants reviewed the original 
dissertation proposal; their comments were used to help 
me formulate my research design. Four participants in 
particular were used as "sounding boards" to check my 
ideas and to gain more information. More informally, I 
utilized member validation during conversations or during 
the process of an interview. 
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Five months after the research ended, and after data 
had been analyzed, I returned to the school to talk with 
participants about the themes that emerged from the 
research. This presentation focused on the three themes 
that I felt predominated in the study (community, 
conflict, and spirituality). In each case I used quotes 
derived from the interviews to illustrate my points, 
interspersed with thoughts and questions about the themes 
and about the school as a whole which I had been mulling 
over to myself as I read through the data, and which I 
now posed to those at the school. My field notes 
indicate that people were silent throughout my 
presentation, occasionally laughing at what I said as 
though it had really hit home, or nodding their heads 
(f.n. 6/10/91). 
The discussion that followed my presentation was 
very informative for me. The school staff felt that I 
had touched on several important issues that the school 
is dealing with, particularly in the areas of conflict 
and community. From my field notes: ’’Mostly people 
agreed with what I said. There were no challenges or 
doubt. ... Throughout the rest of the day people came up 
to me and said how ... I’d said things they already knew 
but had forgotten about” (f.n. 6/10/91). I was told that 
many of the points I had mentioned were things members of 
the school community knew about and had been grappling 
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with. But it was my comments on spirituality at BFS that 
seemed most "new" to those at the school. My 
researcher’s perspective on this theme, as well as the 
quotes from interviews, seemed to provide the group with 
new information. At the end of my presentation and the 
following discussion, the Head asked the staff to give 
her a list of things they each felt should be discussed 
further in future staff meetings. 
I gave a shorter presentation to the Board of 
Trustees, focusing exclusively on the theme of 
spirituality. As my field notes report, "it seemed that 
my concerns about the spirituality in the school were not 
held by the members of the Board" (f.n. 6/10/91). This 
was helpful information for me as a researcher. 
Triangulation 
Trangulation is the use of more than one research 
technique at the same time. Using multiple methods to 
examine a research problem can help capture a more 
complete, holistic, and contextual portrayal of it (Jick, 
1979). Using multiple methods, data sources, and even 
researchers can enhance the validity of research 
findings, aiding in the elimination of bias (Mathison, 
1988). Triangulation does not automatically guarantee 
that all aspects of the data will agree, but provides a 
method for identifying both consistencies and 
contradictions in the research results. In this study, 
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data triangulation was attempted through a) comparison of 
the varied views of the participants; b) observation of 
different on-site settings at different times of the day 
and days of the week; and c) the comparison of school 
documents to interviews and observations. In addition, 
there was a sustained level of engagement for this study 
since I was at the site for 272 hours over a 4-month 
period. 
Personal Cooing Strategies 
Throughout the research process and subsequent 
analysis and writing I was a member of a dissertation 
support group and was able to rely on members of the 
group (which was diverse in gender and race) for feedback 
about my process and conclusions. To some extent, this 
group acted as a mock "investigator triangulation” - a 
process which involves more than one investigator in the 
research process (Mathison, 1988). Although members of 
this group were not my co-investigators, and all data 
analysis and conclusions are ultimately mine alone, each 
person in the group became so familiar with the context 
and process of my research that I came to see them as 
collaborators. 
The advantage to this kind of support group (similar 
to but less formal than peer debriefing) is, first, that 
there is a built-in pattern of feedback for all members 
of the group since all are engaged in similar efforts. 
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Second, there is an opportunity for each member’s 
professional development and expertise to be nurtured in 
a cooperative, rather than competitive, context through 
sharing information and generating ideas as a group. 
Cook and Fonow (1986) have used the term "peer mentors" 
to capture the sense of collegiality and positive support 
in such collective work. 
I also kept a journal of personal thoughts and 
feelings during the course of the research which 
chronicled emerging insights, and the vagaries of the 
research experience. This was helpful for identifying 
and airing my biases or attitudes toward participants or 
the research setting, or my own feelings about myself as 
a researcher. 
Egx.soiial..Role as Researcher 
Peshkin (1988) advocates a formal, systematic 
monitoring of the self which does not exorcise the self, 
but can create "an illuminating, empowering personal 
statement that attunes [one] to where self and subject 
are intertwined" (p. 20). In the journal, observer’s 
comments, and among my peers I struggled with three 
personal issues in particular during the course of this 
research process. One was my ambivalence about being an 
"outsider" rather than a member of the school community. 
The second was my doubts about my ability to do a "good 
enough" job as a researcher, what Young (n.d.) terms the 
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"imposter, fraud" syndrome. Last but not least were my 
own racism and tendency to be judgemental which were 
triggered as I engaged in the research process. 
It has been personally difficult for me in the past 
to go into a group situation where members of the group 
are strangers to me. Doing so raises all of my personal 
issues about being accepted as a valuable member of a 
group. Doing this research forced me to experience my 
discomfort with this issue, since in my role as 
researcher I was inevitably the outsider, the observer 
whose very unfamiliarity with the group provides the 
opportunity for new perspectives. I struggled while 
doing this research with wanting to be "liked" by the 
people at the school. I wanted to be welcomed into the 
school community, all the time knowing that in four 
months I would be leaving to write up my "data" (it 
sounded so impersonal!). The field notes for the entire 
first month and a half are peppered with comments like 
"Felt like a sore thumb"; "Felt lonely"; "More than 
anything I feel this great discomfort about being here - 
so out of place"; "Went home with bad headache; felt the 
entire two days had been really hard." 
Coupled with my ambivalence about wanting to be 
liked was my fear of not being able to do the research 
well. After my first site visit of the year I wrote, 
"How will I ever know what it is I need to focus on?" 
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(9/6, p. 17). A couple of weeks later I wrote ’’Overall 
my feeling is of being overwhelmed, of being alone. Not 
knowing what to ask, not knowing how to behave, just 
feeling like there’s so much” (9/18, p. 29). A common 
image throughout my field notes during this time is 
feeling like I am "out on a precipice” (9/18, p. 28). I 
accepted rationally that these were typical feelings for 
a novice researcher, but emotionally I felt drained by 
the process for several weeks. 
By my second month these acute feelings were 
beginning to ease as I began my interviews and as I 
accumulated field notes that seemed to actually have some 
content. On 10/16 I wrote ”I’m feeling so much more 
comfortable here today ... maybe because I take things 
less personally - or maybe ’cause time has passed. Or 
maybe because I’ve interviewed several people now and 
have made that personal connection” (p. 293). On the 
other hand, during the first week of November I had a 
dream that clearly expressed my anxiety about doing the 
research well. In the dream I am at the school sitting 
in a meeting that really interests me, when suddenly I 
realize I am supposed to be visiting one of the 
classrooms for the morning. I run to find the teacher, 
and she is angry with me. She also looks exhausted. I 
2 
Page numbers throughout the text refer to a 
chronological pagination of all field notes and 
interviews. 
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say to her, "Nothing’s going right today, huh?" and she 
is somewhat mollified (11/7, pp. 515-516). By the end of 
November, however, I was able to report, 
I found myself last week feeling a lot of sadness 
that I’d be ending soon, and not visiting the school 
every week. I feel I’ve made a small niche for 
myself. I’ve gained their trust. ... Also I feel 
I’m doing something important and useful in doing 
this research and it also makes me feel professional 
and like I’m doing what it’s right for me to do ... 
I really like how I’ve managed my doubts and fears, 
and I like how much I’m learning about myself, the 
process, and the school. (11/30, p. 742) 
My tendency to be judgemental was an issue for me in 
that I had an opinion about everything, from the way 
meetings were run to the behavior of certain parents. I 
found myself disliking one particular staff member who I 
described in my notes as "affected" and "supercilious," 
m 
and I had to constantly be attentive to what this 
attitude signified and how it affected our interactions. 
I constantly found myself irritated at what I felt was 
poor facilitation of meetings (I later came to see this 
as, in part, my lack of understanding about Quaker 
decision-making). Sometimes during a discussion I 
expressed my opinions about the subject at hand, but each 
time I did so I felt ambivalent and uneasy. My 
inexperience as a researcher and my desire not to 
distance myself from the people and the site added to my 
uncertainty in this area. After one committee meeting 
during which I had made "a remark or two," I wrote, 
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I really feel I say too much too often. ... I have a 
lot of confusion about what I should be doing as a 
researcher - what happens to a process when I 
intervene? What happens if I use information I’ve 
gathered through talking to many people, and suggest 
something based on my information? Do I have power? 
And how is it manifested and what should I do about 
it? (11/20, p. 644) 
I struggled to find the fine balance between complete 
(and unlikely) objectivity, and total immersion. 
My own racism also became a theme during the 
research process. On the one hand, I empathized 
completely with those White people at the school who 
struggled with their own attitudes. I was able to see 
that different people were at different places along a 
continuum of White racism awareness because I had 
experienced many of the same stages in my own awareness. 
On the other hand, I found myself having more consciously 
racist thoughts and manifesting more unconsciously racist 
behavior than I have in a long time, as though focusing 
on the subject stimulated deeply held attitudes and 
beliefs that I thought had been discarded. For instance, 
one morning I was observing in the kindergarten while 
children were cutting paper dolls (essentially 
representations of themselves) out of beige and dark 
brown paper, and then cutting paper '’clothes" for the 
dolls out of wallpaper. At the table where I was sitting 
one child had finished practice drawing her person and 
was ready to redraw it on the colored paper. Without 
even thinking about it, and trying to be helpful, I 
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handed her a sheet of the only paper lying on her table, 
the beige paper. "No," she said, "I don’t want that 
paper. I’m Black," and she got up and walked over to 
another table to get a piece of the dark brown paper. My 
first reaction was surprise and embarrassment that she 
had "drawn attention" to what she was. My second was 
dismay at how conditioned I still am unconsciously that 
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lighter is better, a conditioning that led to my handing 
her the lighter paper in the first place, even though I 
had..keen..completely aware that she was dark-skinned- And 
my third was wonder and joy that this child can proudly 
proclaim that she is Black (11/7, pp. 515-516). This 
experience reminded me that for White people, unlearning 
racism is a never-ending process. None of us "graduate." 
Peshkin (1985) has written that subjectivity is the 
basis of a researcher’s distinctive contribution to the 
field, "one that results from the unique configuration of 
their personal qualities joined to the data they have 
collected" (pp. 276-278). As I write this chapter now, 
over a year after my initial entry into the research 
setting, I am aware that my personal qualities were both 
assets for me in this process, and limitations. 
For instance, it was helpful to me that I was made 
aware (again) of my own racism, because it allowed me to 
have insight into the thinking of some of the White 
participants. During the course of the research, 
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particularly in my encounters with the music teacher, my 
empathy with her was considerably heightened by 
remembering the process of my own development as an anti¬ 
racist racist. 
My insecurity about being liked, on the other hand, 
limited my ability, at least initially, to acquire the 
data I needed. A good example of this was my discomfort 
about moving from classroom to classroom to observe, even 
though the faculty as a group had assumed I would do so 
(I was afraid I would be too intrusive, and irritate 
them). 
Finally, I do feel that some concern about my 
research ability was justified (I had too little patience 
for field notes, for instance, and found "thick 
description" a tiring concept). I also went into the 
research project with an "agenda" (although this did not 
become completely clear to me until after the 
dissertation was completed). I wanted to explore the 
issue of spirituality and its relationship to social 
change work, which meant I had to "find" spirituality 
whether it was there or not. This is most evident in my 
use of the word "spiritual" to describe participants who 
did not choose to describe themselves that way. It is 
also evident in my very commitment to using the construct 
of "spirituality" as opposed to, for instance, morals or 
ethics. 
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Yet, I also realize that part of my ability to do 
this research at all is because of who I am as a person 
and what my beliefs are. I feel it was a combination of 
who I am and what my topic was that prompted the people 
at Brinton Friends to agree to participate. Ultimately, 
doing this project provided me with the opportunity to 
learn valuable research skills, assess which skills need 
9 
more development, and begin to think about what I will do 
differently next time. 
Ethical Considerations 
In discussing this research with members of the 
Brinton Friends faculty during an initial meeting, I 
described it as similar to having an observer present in 
the house while the family goes about doing its 
"ordinary" activities. There is a lot of intimacy and 
access to sensitive information that a researcher 
encounters. Peshkin (1986) has written that the field 
researcher "assumes the license to gawk and poke about in 
the name of scholarship" (p. 15). Van Maanen (1988) has 
noted that fieldwork can affect the lives and 
circumstances of those studied in ways that are subtle 
and difficult for the researcher to anticipate. While 
some consequences can be foreseen and guarded against, 
others will be unanticipated and undetected. In 
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addition, the researcher can rarely tell the participants 
all of her analytic concerns and commitments, and so may 
unintentionally deceive them. 
I attempted to be as open as possible about my 
philosophical interests and the purposes of my research, 
while realizing these were subject to change. As Van 
Maanen (1988) says, even if the participants understand 
the researcher’s general purpose and point of view, they 
may not realize what the methodology entails, including 
making daily and detailed written records of ongoing 
behavior. Or, since no description is entirely neutral, 
there may be a tension between the researcher’s accounts 
and the perspectives held by the participants. 
Descriptive accounts, then, may not accord with 
members’ views, whether the public, professed ones, 
or their private views; in this sense the accounts 
have political implications. For example, when the 
field researcher treats as problematic what members 
take for granted or view as sacred, those versions 
may have real implications for those studied. ... 
And since hierarchies and factions characterize the 
life of almost any group, one of the most 
fundamental, politically laden decisions the 
fieldworker makes is how to move through these 
factions, and, ultimately, how to represent each 
with its distinctive concerns. (Van Maanen, 1988, 
p. 268. 
Because this is meant to be as much a record of the 
participants’ perspectives as of my own analysis, I asked 
the Head of the school and one other school administrator 
(and any other interested staff) to read the penultimate 
dissertation draft. Their reactions (even disagreements 
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with my own interpretations) were incorporated into the 
final draft. In doing this I remained true to the spirit 
in which I had begun the research. 
I understood that in doing this research not only 
was I asking people to tell me their sincere feelings, I 
was also privy to very personal information about 
teachers, children, and parents. There was some safety 
for the school in my agreement to keep the names of the 
school and all participants anonymous, and to change any 
information that may too closely identify the school or 
participants. Even further, in the writing of the final 
document, I was careful in several quotes to camouflage 
identities either by changing the gender or the job 
description so that members of the school who will read 
this work will not be able to identify each other when, 
in my opinion, it would not be in the best interests of 
the speaker to have that happen. In one case where it 
was impossible to do this and still retain meaning, I 
asked the individual’s permission to leave the 
descriptive characteristics intact. 
c 
Participants who were formally interviewed were 
asked to sign consent forms (see Appendix). In addition, 
an adapted consent form was signed by the Head of the 
school as representative for the school, and a copy was 
provided to every faculty member involved in any way in 
the study (see Appendix). This provided faculty with a 
101 
clear statement of the purpose of my research and any 
potential uses of it, and allowed them the opportunity to 
establish limits on material obtained from them. 
Although participants signed these forms, my 
understanding of the consent process was that it was 
ongoing and negotiable. For instance, one person who I 
interviewed had second thoughts after signing the consent 
# 
form about being quoted. Several weeks after the 
interview this person told me he had decided to let the 
interview stand. However, I was aware that because of 
the delicacy of some of the comments, the possibility 
remained that permission could rightfully be withdrawn. 
Limitations of the Study 
There are six principal limitations to 
I will briefly address each of these. 
First, I investigated only one elementa 
and that one in an urban area in the eastern 
States. While I cannot generalize from this 
to others, neither can I generalize from thi 
school to others. All Quaker schools share 
foundation in Quaker philosophy, but there i 
in how it is expressed from school to school 
original purpose in the study was to explore 
school incorporates multicultural education, 
of the issues which Brinton Friends School d 
this study. 
ry school, 
United 
one school 
s one Quaker 
a common 
s variation 
. My 
how a Quaker 
While many 
eals with are 
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also concerns for other Quaker and non-Quaker educational 
institutions, the specifics of this study are pertinent 
only to BFS. I feel strongly, however, that BFS offers a 
unique perspective on the process of multicultural change 
in schools, and that other Quaker and independent schools 
can learn from their experience. 
Second, some limitations arose from the choice of 
> 
research methodology. Because I was doing 
phenomenological interviewing there is some variation in 
the depth and content of individual interviews. In 
addition, I spoke to only a sampling of the faculty and 
staff at the school. Consequently, while every attempt 
was made to guarantee a broad perspective I cannot claim 
that I know the opinion of every faculty or staff member. 
Third, my choice of a research site makes evident 
that I have certain biases concerning both spirituality 
and multicultural education. Although I am not a Quaker, 
I am very sympathetic to the Quaker concept of the "light 
within," and to the Quaker emphasis on consensus decision 
making. In many ways my spiritual beliefs diverge from 
those of Quakers, but I feel that I share with them a 
belief in and commitment to an "immanent other," and this 
belief guides my own work and life. 
I also share with the school a commitment to 
multicultural education, although I have chosen to define 
it somewhat differently than BFS has. I believe that 
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multicultural education at its best has enormous 
potential for reconstructing society, as Sleeter and 
Grant (1987) describe. It would have been easy, 
therefore, to enter the research setting already 
enthusiastically in support of what the school is trying 
to accomplish. There was also the danger that I would 
find it difficult not to criticize those areas of their 
0 
work that I felt do not go far enough. 
Fourth, this study focuses primarily on the White 
staff at BFS and consequently does not provide a 
comprehensive perspective on the changes taking place in 
the school. The attitudes of White staff predominate in 
this study partially because the school itself is 
predominantly White. But more to the point, I chose to 
focus more on White staff for two reasons. First, I 
believe that White people have a responsibility to 
confront their own racism and then work to alleviate it 
in the world. Second, as a White person who has 
struggled with my own racism as well as with other forms 
of oppression, I am interested in how other Whites cope 
with multicultural change and I feel I can be helpful to 
them in this process. However, one consequence for the 
research is that most of the voices heard in this study 
are White. 
Fifth, it is a limitation of this study that there 
is little detail on the school’s curricula, interactions 
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in the classroom between teachers and children or 
teachers and parents, or parents’ attitudes to the 
multicultural change process. This study focused 
primarily on the organization itself and on 
organizational dynamics between staff. This was done in 
order to narrow the scope of the research, but omits a 
great deal of useful and important information. 
Sixth, some readers may feel that the research is 
inevitably "limited" by the facts of who I am: White, 
female, middle class, able-bodied, heterosexual. These 
identities were indeed the lenses through which I viewed 
my research. As a member of nearly every social group 
with power in the United States, I find myself with 
enormous privileges in our society. I believe that 
having these privileges entails corresponding 
responsibilities - to look at my own racism as a White 
person, at my own homophobia as a heterosexual, at my 
privileges as a member of the middle class, and so on. 
Because I realize there is no such thing as an 
"objective" researcher, I tried, as Krieger (1985) 
advocates, to use myself, to be as fully conscious as 
possible of my particular biases. 
We see others as we know ourselves. If the 
understanding of self is limited and unyielding to 
change, the understanding of the other is as well. 
If the understanding of the self is harsh, uncaring 
and not generous to all the possibilities for being 
a person, the understanding of the other will show 
this. The great danger of doing injustice to the 
105 
quality of the "other" does not come about through 
use of the self, but through lack of use of a full 
enough sense of self which, concomitantly, produces 
a stifled, artificial, limited, and unreal knowledge 
of others, (p. 320) 
Because the research process called on me to work to 
understand myself so I could understand my research 
setting, and vice versa, I found it to be a profoundly 
life changing experience. 
Summary 
The methodology used in this case study was 
qualitative, utilizing in-depth interviews, observations, 
and document analysis. The focus of the research was on 
the process the school is going through to achieve 
specific goals, as well as the perspectives the staff at 
BFS have on this process. In the next chapter, some of 
the data from the research will be described. This 
includes a discussion of the setting, a history of the 
efforts made in the multicultural change process, and 
teachers’ attitudes to the change. 
CHAPTER 4 
SETTING THE SCENE: 
THE ENVIRONMENT, COMMUNITY, AND MULTICULTURAL CHANGE 
AT BRINTON FRIENDS SCHOOL 
This chapter will begin at the end, in a sense, by 
presenting in its entirety the newly revised Brinton 
Friends School Mission Statement, developed in the Spring 
of 1991. The importance of this document cannot be 
underestimated. It is here that the school makes public 
and clear its commitment to being a multicultural, anti¬ 
racist institution, and spells out the concrete 
philosophical values that are at the heart of the BFS 
mission. This statement, developed collaboratively by 
teachers and staff, is the guiding force behind the day- 
to-day activities of the school. As Bonilla (1991) has 
noted, a clear and unifying vision and mission is what 
keeps members of an organization pulling in the same 
direction. How BFS arrived at a mission statement that 
is so clearly committed to spiritual and multicultural 
values is the subject of this chapter. 
What follows includes a history of BFS, a 
description of the environment that a visitor to the 
school might encounter, a brief summary of some of the 
curricular offerings, and a synopsis of the steps the 
school has taken in its multicultural process. This 
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chapter also includes an exploration of how the members 
of the school community define both multicultural 
education and anti-racist education, what they see as the 
goals of the multicultural process, and what their 
attitudes to it are. 
In more traditional dissertation formats this 
description of participants’ attitudes may be considered 
"Findings." In this case, however, I felt this 
information is appropriate to provide within the context 
of setting the scene. In effect, this chapter lays the 
groundwork for a more detailed look in Chapter 5 at some 
of the themes that emerged during the research. Its 
purpose is to introduce you, the reader, to the unique 
environment that is Brinton Friends School. 
The Mission Statement 
Simerly and Associates (1987) define mission as a 
statement, "determining what the institution will 
contribute to society, who will it serve, how will it 
serve them, and the social benefits that will result" (p. 
12). As the mission statement for BFS illustrates, the 
concept of mission provides direction and purpose for an 
organization. 
Brinton Friends School was established in 1961 under 
the care of the _ Monthly Meeting, 
Religious Society of Friends (Quakers). We are 
committed to social justice and are convinced that a 
diverse faculty and student body gives the richest 
educational experience. To achieve our goal of a 
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multicultural, anti-racist, anti-homophobic 
community, the school seeks students from a diverse 
range of family structures and racial, cultural, 
socioeconomic, and religious backgrounds. Our 
children live in a world where racism, sexism, 
classism, heterosexism and other forms of 
discrimination exist; as a community of faith, we 
are challenged to empower them to change the world. 
Academic learning and the acquiring of cognitive, 
creative, and physical skills are the subject matter 
of the school, and are of central importance in 
every child’s educational experience. Quakers have 
always believed in "that of God in every person," 
and in an "inner light," beliefs which express a 
faith in the potential for growth within each 
individual. Flexible programming allows us to 
respond to every child by providing opportunities 
for individual and group activities, and by 
encouraging children to make some choices about how 
they spend their days. We believe that useful 
learning can happen most naturally in a diverse 
community of children and adults working together in 
mutual trust and respect. 
Quakers use silence as a way of becoming aware of 
the potential within us. In the beginning, silence 
is, perhaps, just a way of relaxation. Then it can 
become a way of standing off and seeing daily 
drives, conflicts and tensions in perspective. 
Finally, it may become a way of finding insights, 
whether alone or together, when an individual or 
group is faced with a difficult problem. Each 
classroom has a silent meeting for worship one 
morning a week. 
Simplicity is an important value in a world where 
inequalities of wealth distort human relations. The 
school and faculty seek simplicity in program, in 
physical plant, in dress and in manner. Simplicity 
means an awareness of that inner stillness deep 
within each of us where we can remain uncluttered 
and, at least once in a while, have our moments of 
clarity. It is in this space that children - and 
all of us - can best learn and grow. 
BFS highly values the emotional, social, and 
spiritual growth of its students. Teachers help 
even the youngest children to feel a responsible and 
effective part of the larger whole. All-school, 
class, small group and individual discussions 
involve students in decisions about their own and 
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group activities, and about conflicts that arise and 
how to resolve them. Students are encouraged to 
think through the moral implications of their 
resolutions and to stand up firmly for what they 
believe, even in the face of opposition. In 
_, as well as all over the world, human 
beings need to learn to trust their inner rightness 
and to be unafraid to speak out. It is our belief 
that BFS helps to awaken within children an 
awareness of such spiritual strengths. 
What is evident in this statement is that the school 
believes it can empower its students to change the 
conditions of discrimination - including racism, sexism, 
and homophobia - that exist in our society. This 
empowerment can be developed principally through an 
acknowledgement that there is that of God in every 
person, that children can learn from silence, and that 
children and adults can take responsibility for their 
environment. The school’s commitment to these values has 
evolved over a 30-year period. What follows in this 
chapter and the next will explore how successful the 
school reports it has been at achieving its goals. 
The Setting 
The site of Brinton Friends School is a multi¬ 
racial, working class neighborhood in an otherwise 
affluent section of a large Eastern city. It was a 
conscious choice to locate the school in such a racially 
and economically diverse community because, as the 
founders stated in their first brochure, 
... it is symbolic of the challenge the school is 
attempting to meet - to provide a meaningful 
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education for children by giving them tools for 
understanding and helping them to confront the 
problems of their community. (ISA, 1986, n.p.) 
There is public housing adjacent to the school, and 
several large housing projects nearby. 
There are 42 faculty and staff and over 200 children 
in kindergarten through grade eight. Twenty-six percent 
of the students were children of color during 1990-91. 1 
Classes are team taught and curricula are developed by 
the teachers to suit the needs of each year’s class. 
Classes are mixed and referred to as sections, combining 
first with second grade, third with fourth, and fifth 
with sixth. Seventh and eighth are not mixed. Three 
broad divisions are used to describe the school: 
kindergarten through second are referred to as Lower 
School, third through sixth as Middle School, and seventh 
and eighth as Upper School. There are no department 
heads; following Quaker custom, the faculty and staff 
work together on administrative matters as much as 
possible through consensus decision-making. Faculty are 
involved in hiring decisions by serving on hiring 
committees formed by volunteers for each position to be 
filled. In many ways the school is run by committees, 
with committee members grappling with an issue or idea 
^This represents a total of 55 out of 209 students. 
There were 28 African-Americans, 2 Asians, 2 Native 
Americans, and 23 Biracial students (including 
Black/White, Asian/Black, Latino/Anglo, and Middle 
Eastern/White ) . 
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before presenting it to the full faculty. Among the 
formal committees established by the Board of Trustees 
are Admission and Tuition Assistance, Development, 
Finance, Anti-Racism, Building and Grounds, Educational 
Policy, Faith and Practice, and Personnel. Faulty 
representatives serve on the Board and on each of its 
committees. 
Although the school remains affiliated with the 
local Friends Meeting, with two-thirds of Board members 
required to be members of the Society of Friends, during 
the time of my study only three staff members at the 
school, including the Head, were Quaker. The majority of 
attending families are also not Quaker, as is true with 
many other Quaker schools in the United States. Of the 
42 faculty and staff present during my research, three 
are people of color, one of whom was a classroom teacher, 
and one of whom was an administrator. One is African, 
and two are African-American. 
SchQPl Climate 
Bonilla (1991) has described climate as the 
qualitative functioning of an organization, reflecting 
the way in which people interact and communicate with 
each other. It is often characterized as the "feel" one 
gets when walking into a place. 
Entering Brinton Friends, it appears the school is 
like any other elementary school anywhere. In the 
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hallway are the usual hooks and shelves, just high enough 
for small people. There is the sound of children 
chattering. Wall decorations display the latest 
activities in the art room. Directly in front of the 
door is the ubiquitous school office, with staff members 
at work on computers or answering the phone. Conejita, 
the school’s pet rabbit, can usually be glimpsed outside 
the door of the science room. And just around a corner a 
visitor can see the library with children’s books 
displayed on stands. And yet, this is not like most 
other elementary schools. 
Part of the difference is that it is a Quaker 
school, with values that include respect for others and a 
sense of responsibility. Consequently, a visitor rarely 
sees someone shouting or shoving another (at least not 
inside. The playground can be a different story). There 
is an emphasis on simplicity in dress and manner, which 
is also apparent in the use of teachers’ first names. 
Adults are dressed casually and are greeted by children 
w ith sincere friendliness. The school de-emphasizes 
competition both by not giving grades, and through the 
composition of teams for the sports activities where any 
child who is interested, regardless of ability or gender, 
can participate. 
In drama class there are no tryouts. A play is read 
through a few times so that students can decide what part 
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they would like. If there is conflict, parts are decided 
on by the teacher and the student together. Students are 
also involved in some of the consensus decision making 
about their own and group activities and about conflicts 
and their resolution. Walking down a hallway, the 
visitor will see classrooms that, at first glance, appear 
to be chaotic storage rooms, but once inside prove to be 
brightly filled with books, pictures, children’s work, 
activity areas, and teaching resources. Child-size 
chairs are grouped around child-size tables, many of them 
round, with an empty, carpeted space cleared in the 
middle of the room. In each room, each child has his or 
her own cubby for school supplies. 
A typical day begins at 8:50 a.m. with a homeroom 
meeting. During this time, each section’s students 
gather together on the floor in one room. After a moment 
of silence, the teachers will remind children of the 
day’s schedule and answer any questions or hear news that 
a child may share. The school considers these group 
meetings "very important parts of the day as they are a 
means for development of a sense of the group as a whole 
and for each person’s part within it" (Independent School 
Association (ISA) Report, 1986, IVA, p. 2). From this 
point until the end of the day the activities are similar 
to those in any school, with students taking classes in 
math, Spanish, art, and so on. At the end of the day, 
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the group gathers again, discusses any unfinished 
business of the day, has a moment of silence, and then 
children complete their clean-up task of the week (trash 
picked up, chairs on top of table, floor swept, and so 
on) . 
Variations to this routine include the Meeting for 
Worship, held in each classroom once a week, which will 
be discussed more fully in Chapter 5. Also held once a 
week is the all-school meeting when the entire school 
gathers together in the gym. After opening with a moment 
of silence, this time is given over to musical 
performances by the children or by invited guests. In 
the last few years, all-school meeting performances have 
included African-American rhythm, song, and dance 
performed by students; an Asian-Indian dance performance 
group; Native Americans talking about their culture; 
Japanese Buddhist monks talking about their peace trek; 
and a Latino musical group. These assemblies are open to 
parents and other interested members of the school 
community. 
Other aspects of school climate will be discussed 
more fully in Chapter 5, but it is important to note here 
that a visitor who spends any length of time at BFS will 
discover a high degree of commitment and enthusiasm among 
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the school staff. It appears to be a place where staff 
work very hard every day, and want to keep coming back 
for more. 
Another thing a discerning visitor will notice is 
that there are many more dark-skinned faces in the lower 
grades of the school than in the upper. This is due to 
the commitment in the last few years to increasing the 
racial diversity among students. The school is still 
predominantly White, among both students and staff, and 
this predominance certainly has an affect on school 
culture. More will be said about this in Chapter 5. 
Curriculum 
During the time of my research, BFS was just 
beginning a comprehensive analysis of its curriculum with 
the help of an anti-racism curriculum consultant. The 
curriculum includes language arts, social studies, 
science, mathematics, music, art and drama, computer 
instruction, Spanish, and physical education. One staff 
person told me that more teachers have begun making more 
of an effort in the last few years to teach about U.S. 
cultures (Chinese-American, for instance) than to focus 
on international ones (China) (PC, p. 42). A learning 
specialist, a school psychologist, and a reading tutor 
are on the staff. 
Comprehensive statements have been written by each 
section of the school, and by teacher specialists (for 
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math, science, music, art, physical eduction, Spanish, 
and language arts), outlining the curricular offerings in 
each grade. The 5th-6th curriculum is described below as 
an example of the BFS approach, followed by a more 
specific look at the importance of music and the social 
studies school-wide. 
5th-6th Curriculum. Language arts in 5th-6th 
includes various forms of reading and writing as well as 
development of specific skills. Spelling, grammar, 
handwriting, and use of reference material are covered by 
the end of 6th grade. At least two time periods a week 
are set aside for focusing on writing skills, including 
expository writing, dialogue, punctuation, sentence 
structure, and writing in different genres. Children are 
in a reading group twice a week with a variety of books 
that are of varying difficulty. Readings include short 
stories, fantasy, description, non-fiction, and poetry. 
The social studies courses in 5th-6th are "designed 
to give students opportunities to question, research, and 
value the variety of human experiences. Emphasis is 
placed on appreciation and respect for one’s own culture, 
as well as the culture of others, the need for thoughtful 
knowledge-based decision making, the reality of global 
interdependence, and continued awareness of the 
importance of our physical environment" (Fifth-Sixth 
Curriculum Statement, 9/89, p. 2). Current events are 
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discussed, map skills are developed, and students learn 
through the use of readings, discussions, projects, and 
presentations. The 5th-6th Curriculum Statement also 
expresses the commitment to "making anti-racism a 
priority in our curriculum" (p. 2). 
During the 1989-1990 school year, the 5th-6th read 
the book Taria. which takes place in Africa. One of the 
characters in the book has skin color that is described 
as pink. The White children in the class felt they 
understood his character because they assumed from his 
skin color that he was White. They were surprised when 
one of the Black students in the class described his own 
brother as pink. As one of the teachers said, Whites 
have decided that pink belongs to us, but it really does 
not. 
And that for other kids to hear that perspective 
[that pink could refer to someone who is Black], ... 
that for kids to see that here was this person in 
their class who was much more of an expert or could 
understand this book in such a more deep level was 
very helpful. And I think that’s empowering for 
someone like him to be the person who knows it and 
for the other kids to see that there are ways in 
which different people know and that that was the 
way that he just knew more. ... And for them to 
think about the fact that maybe [the curriculum] 
won’t always revolve around them, and there are kids 
in the school who it never, or barely ever, revolves 
around. (EM, p. 172) 
Math courses include mastery of basic computational 
skills, as well as graphing, probability, place value, 
geometry, fractions, percents, decimals, problem solving, 
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and number theory. Science courses include biological, 
physical, and computer sciences. Students are able to 
perform science experiments, use microscopes, and use the 
library for research in order to develop skills in 
observation, investigation, experimentation, prediction, 
and recording of data and information. In 5th grade 
children take a Human Development course which focuses on 
major systems of the body, and in 6th grade this course 
continues with the inclusion of human sexuality. Among 
the issues covered are sexual stereotypes, male and 
female reproductive systems, puberty, sexual intercourse, 
and pregnancy. 
Drama is offered in 5th-6th for the first time as a 
year-long component of the curriculum. Each term a play 
is rehearsed and performed for the school. Past plays 
have included A Midsummer Night’s Dream. Alice in 
Wonderland, and The Love cf Three Oranges. 
Social Studies in the Curriculum. Social Studies at 
BFS is considered an integral part of the curriculum at 
all levels. The specific developmental skills at each 
age are considered in designing how social studies will 
be taught. A variety of topics is chosen to enable 
children to study cause and effect in an historical 
context, learn to recognize their own attitudes and 
prejudices, and develop skills that include reading for 
information, drawing conclusions, using a variety of 
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resources, map skills, and organizing information in 
written and oral reports. As the Social Studies 
Curriculum Statement notes, 
As a Quaker school, we consider the essence of 
Social Studies to be a study of people - their 
environment, interactions, motivations, and history. 
We study people in various cultures and historical 
contexts and help children gain a better 
understanding of their place in the world. (9/87, 
n.p. ) 
In Kindergarten, social studies courses include the 
cultural backgrounds of the children of the class, and 
holidays. In grades one and two, there is a thematic 
study for over half a year of Egypt or China or Nigeria 
or Kenya, or another culture. In a report to the state 
Independent School Association (ISA), the school 
explained the purpose of such immersion in a particular 
culture as being to "expose the children to another 
culture and lifestyle which inspires observation and 
dialogue about similarities and differences between 
cultures. ... We study people in various cultures and 
historical contexts and help children gain a better 
understanding of their place in the world” (ISA, 1986, 
IVA, p. 65). 
Sometimes the teachers use a central theme, as they 
did with the theme of "journeys" in a lst-2nd grade room 
during 1989-1990, and incorporate the life experiences of 
the children in the class and their families (SW, p. 
349). In grades three and four classic myths are 
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examined, including the Old Testament and fairy tales. 
For the 1990-91 year, one 3rd-4th teacher read literature 
by and about people of color in order to expand both her 
literature content and the social studies content. She 
reported thinking about doing a social studies unit on 
heroes and heroines that would focus extensively on 
Native Americans, women, and people of color. In grade 
seven U.S. History is taught for the entire year. In 
grade eight, there is a choice of two electives from 
among Russian History, Puerto Rican History, The 
Holocaust, or China. In 5th-6th during the 1990-1991 
year, the class focused for part of the year on the theme 
of city planning. The curriculum consultant who 
discussed this choice with them reminded the teachers of 
the necessity of bringing an anti-racism focus to the 
subject. For instance, she stressed the importance of 
asking questions about power, about who was in an area 
first, about who did the planning and whose voices were 
heard in the process. She emphasized the importance of 
bringing the subject "home" by focusing on planning in 
the local community, even within the school (f.n. 11/7, 
pp. 519-523). 
Music. Music is an important aspect of life at BFS, 
an "expression of community" (ISA, 1986, IVA, p. 55). As 
the school states it: 
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The music program approaches music as a global 
language. The tradition of each song is important 
and sources of songs include Caribbean, African, 
Latin-American, European, and American traditions, 
as well as any others related to the central subject 
of a class study. To learn songs from all over the 
world is a given at BFS ... (MAP self-evaluation, 
1986, p. 5) 
The goal of the BFS music program has been described as 
encouraging students to "experience music and movement 
confidently and creatively" (Music Curriculum Statement, 
9/89). Students learn to read music and the basic skills 
of rhythm and pitch. Singing is part of life at BFS (it 
has been described as "a singing school" [1989 Music 
Curriculum Report]) and its centrality cannot be 
overestimated. The curriculum statement describes 
learning to sing as "the process of finding one’s voice, 
of discovering the energy within, and seeing the amazing 
ways that that energy can come out through song" (Music 
Curriculum Statement, 9/89). 
Songs are sung by the whole school community in the 
weekly assembly, and an entire canon of "BFS songs" has 
developed over the years. The choice of these has been 
influenced by BFS being a Quaker school with an emphasis 
on non-violence, and are largely folk songs, protest 
songs, civil rights songs, and songs with a spiritual 
content. Music composition is offered to all age levels, 
instrumental lessons are available, and students in 
grades three through eight may join a chorus if they 
wish. Music classes during 1988-1989 focused part of the 
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time on learning the songs of Woody Guthrie, and in 1989- 
1990 on the classical music of India. Each year the 1st 
and 2nd grade children write and perform their own opera 
(with assistance, of course). 
Several staff told me that it is through music that 
the life of the school is expressed. Consequently, the 
music program and its teacher play a crucial role in the 
school. The depth of its importance will be explored in 
greater detail in Chapter 5 when we examine the way the 
school community reacted to a new music teacher hired for 
the fall of 1990. 
Becoming a Mullic-uJLtural, Anti-Raci.sf-.Sc-h.Qal 
It would be consistent with Friends’ commitment to 
social responsibility for a Friends school to undertake 
multicultural change. As Heath (1969) noted, "It is the 
encounter with differences, not sameness, with the 
unknown, not the known, that expands our apperception of 
the truth" (p. 42). This commitment is founded on the 
Quaker belief that there is something divine in every 
human being. As Brinton puts it, "Are not all temples of 
the living God and, as such, are not all worthy of 
reverence?" (p. 19). 
Community responsibility quickly became important in 
the early days of Brinton Friends School. By locating 
the school in an urban neighborhood, the founders knew 
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that BFS would be forced to have an active relationship 
with its surroundings. As a 1986 self-evaluation 
document noted, "Being in our neighborhood has kept us 
very conscious of urban strengths and problems" (ISA, 
1986, IID, p. 2). In response to vandalism by 
neighborhood children in the early days of the school, a 
Neighborhood Relations Committee was formed which had as 
its function interaction with the neighborhood community. 
Over the course of the next several years, the school 
took several steps to provide accessibility to its 
neighbors and to establish shared interests. These 
efforts included building a play structure for the use of 
school and neighborhood children, providing space for 
night classes of the _ Adult Education Program, 
serving as a polling place at election time, and 
establishing a Neighborhood Tuition Aid Program to 
provide full tuition for one neighborhood child a year. 
These efforts and others are continually monitored by the 
school community and adapted to fit the changing needs of 
the neighborhood. Currently plans are underway, in 
conjunction with residents of the housing project, to 
establish a community garden space in a little-used 
corner of the school’s playing field. 
In the late 1970’s, some members of the school 
community, most of them White, began to talk about the 
need for more diversity among the staff and student body. 
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Organized as the Outreach for Diversity Committee, this 
group of concerned individuals pressed for more 
opportunities for the school to look at how White it was 
racially and culturally. After much faculty discussion, 
in-service workshops were organized in which staff were 
given the opportunity to explore their own ethnic 
backgrounds and those of their colleagues, and began to 
explore the application of multicultural education in the 
classroom. 
The Multicultural Assessment Plan (MAP) 
Based on this burgeoning interest in multicultural 
education, in 1988 the school was one of seven pilot 
schools nationwide to participate in the first year of 
the Multicultural Assessment Plan (MAP), then being 
developed by the National Association of Independent 
Schools (NAIS). The MAP consists of a self assessment 
instrument completed by the school, followed by a team 
visit by independent school faculty, staff, and 
administrators. According to NAIS, "the intent of the 
instrument is to help schools investigate ways diversity 
in a school population can be used to enhance the 
educational program, and to increase students’ 
understanding of the history and culture of themselves 
and others" (MAP/BFS report, 1988, n.p.). As a recent 
NAIS Multicultural Update Newsletter described it, "The 
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MAP is designed primarily to respond to individual and 
institutionalized racism as it is manifested in 
independent schools” (Fall, 1990, p. 8). 
In completing the self-assessment instrument, BFS 
had the opportunity to evaluate key components of the 
school. These included an analysis of the racial, 
ethnic, and gender distribution of the student body and 
staff; an appraisal of the school environment from 
school/parent relations to the scope of the curriculum to 
administrative and educational policies; and a look at 
extra-curricular activities and support services. [See 
Appendix A for MAP questionnaire.] 
Life after MAP 
In its final report, the MAP visiting team wrote 
that it sensed among the school community "frustration in 
wanting to take steps but not knowing what steps to take 
next, and an underlying resistance to take any further 
steps” (MAP report, 1988, n.p.). After making several 
recommendations for further steps, the report ended by 
saying, 
We felt strongly that the school was at an 
historical point of real opportunity, the 
opportunity towards a true multicultural education. 
The roadblock of underlying fears and attitudes 
regarding differences is the challenge, one that 
will require the participation of all members of the 
BFS community. (MAP report, 1988, n.p.) 
The school acted on several of the recommendations 
immediately. The Outreach for Diversity Committee was 
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Held in 1988 over a 2-1/2 day period, and facilitated by 
skilled trainers, the retreat was attended by all staff 
and Board members. Staff were divided into separate, 
racially homogeneous groups and, because of the small 
number of Black staff, Black parents were invited to 
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The decisions to participate in the MAP and to hold 
the racism awareness workshop were made by consensus. 
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This unanimity was not achieved quickly or easily. The 
biggest obstacle to immediate acceptance of the idea was 
the fear among many people that such a project would 
polarize the school. Some White teachers were anxious 
about having to confront their own racism. As one 
teacher told me, "It’s such a volatile issue, looking at 
your own culture, your own baggage, how you teach. [I 
was afraid] we would rip open at the seams” (TK, p. 114). 
In the White workshop, "we continued learning about 
our own racism in the context of where and how we were 
brought up. We participated in several activities which 
further brought home what it means to be a White person 
in this country and the power and mobility one has by 
virtue of this fact, and what it means to be a person of 
color with little or no institutional power” (School 
Newsletter, Summer 1989, n.p.). Recurring themes for 
Black participants in the people of color workshop were 
the isolation they feel within the predominantly White 
BFS community, and the importance for their children of 
finding the support to maintain their distinct cultural 
identities. Among the issues identified by both groups 
were: 
... our lack of knowledge as a school about diverse 
cultures and learning styles, ... our tendency to 
lump children of color into one group, without 
recognizing diversity within the group; our 
recognition that children of color often live in two 
worlds, and that the daily transitions are not 
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always easy; the ease with which we jump to 
conclusions about ’’other" cultures. (School 
Newsletter, Summer 1989, n.p.) 
The learning done in the MAP and subsequent 
workshops propelled the school through additional 
changes, including, among other things, a concerted 
effort to attract more families of color (40% of the ’90- 
91 kindergarten class was children of color), a revamping 
of admissions and tuition assistance policies to ensure 
equity, the development of a Five-Year institutional plan 
which includes among its goals diversifying the staff 
composition, redrafting the school’s Mission Statement, 
and the beginning of an organized evaluation of the 
school’s curriculum with the help of a curriculum 
consultant specialized in multicultural and anti-racist 
education. The cost to the school for multicultural and 
anti-racism training and consulting in the four years 
1986-1990 was approximately $40,000, money which has been 
found through donations from Quaker Meeting, private 
foundations, anonymous gifts to the school, and financial 
support from the Board of Trustees. 
Cjur.re.nt Efforts 
The school continues to make efforts to increase its 
multicultural awareness. Parent meetings have been held 
to discuss the anti-racism work. Evaluation of the 
curriculum is on-going. Future plans include workshops 
for parents and students on anti-racism education. A 
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second racism awareness workshop for staff and Trustees 
has been discussed (fondly known as "RAW II"). The 
school has broadened its multicultural focus to include 
gay, lesbian, and bisexual issues with help from the Gay, 
Lesbian and Bisexual Concerns Committee. This group has 
organized a workshop on gay, lesbian, and bisexual issues 
and has recently been promoted to a formal Board of 
Trustees committee. The school has solidified its 
commitment to being anti-homophobic by including this as 
a concern in the Mission Statement. 
The school is also taking a close look at its 
policies on admission of students with special needs, 
both physical and emotional/mental. This discussion 
originated with teachers in the middle school who were 
responsible for a physically disabled child who was 
unable to walk without a stroller and required assistance 
in going to the bathroom and in moving from one room to 
another. The committee meeting to discuss this issue 
grappled with questions such as whether the philosophy of 
BFS implies that any and every child can succeed at BFS, 
whether the environment at BFS really benefits children 
with special needs, what kinds of skills teachers need to 
work with this population, and whether the school is 
willing or able to pay the cost that would be involved to 
provide adequate physical facilities for special needs 
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students. This discussion is ongoing, but points up the 
fact that, for BFS, Mmulticultural work" is no longer 
limited to work on racism. 
l-£-acher.s *_Definitions of Multicultural Education and 
Perceived Goals for BFS 
Most of the staff at the school were able to be more 
specific about how they defined anti-racist education 
than how they defined multicultural education. This is 
not surprising since, as Chapter 2 illustrated, there is 
still no one, concrete definition of multicultural 
education within the field itself. In addition, the 
emphasis of the change process at BFS to date has been 
principally on looking at personal and institutional 
racism. As one teacher said, a school can be 
multicultural and still be racist (SD, pp. 534-535). As 
discussed in Chapter 2, the opposite can also be true. A 
school can work to become anti-racist, yet not be 
multicultural (Nieto, forthcoming). 
Definitions for both multicultural education and 
anti-racist education were developed for use during the 
anti-racism workshops, and these were printed in a 
subsequent article on the workshops that appeared in the 
school newsletter. 
Multicultural Education: Education that seeks to 
promote the strength and value of cultural 
diversity; human rights and respect for cultural 
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diversity; alternative life choices for people; 
social justice and equal opportunity; and equitable 
distribution of power among all groups. 
Anti-Racist Education: The development and 
implementation of an active approach, through such 
means as curriculum and policy reform, to combating 
individual and institutional racism. 
In these definitions, anti-racist education seems to 
entail a more active, or proactive, behavior on the part 
of educators. 
Yet when asked for their definitions of 
multicultural education, teachers were specific about 
what it meant to them. 
- The inclusion of every culture and race and 
lifestyle and religion in the world. (PC, p. 79). 
- ... bringing into the classroom, both through 
one’s own interests and outreach and through the 
people that are actually in, and parents that are 
in your classroom community, an awareness of 
differences among people and among cultures and an 
appreciation of the variety of kind of values and 
lifestyles and all kinds of ways of living that 
there are all over the world. (SB, p. 315) 
- To me multicultural means you include in your 
student body and your staff a variety of cultures 
and as much as possible people of color. ... (SD, 
pp. 534-535 ) 
- I guess I define it in an educational setting as 
people respecting and appreciating diversity, 
exploring ways in which our history in this 
country has been told to us and been mistold. So 
really trying to seek out the truth, even though 
that’s almost paradoxical ... It’s ... exploring 
the oppressions of different people and 
appreciating their struggles and supporting their 
struggles. (BM, pp. 295-296) 
- Looking at differences and learning styles, and 
what of those differences are cultural and what 
does that mean, and how, just in general sort of 
looking at the school, sort of acknowledging that 
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the school primarily comes from a White 
perspective and so what does that mean about 
everything that we do here. (LA, p. 730) 
These responses indicate a clarity about what can and 
should happen in a multicultural setting. 
This clarity translates into goals that the school 
has set for itself. The Five Year Plan expresses the 
institutional commitment to increasing the racial 
diversity in both students and staff. After extensive 
discussion, the Board of Trustees and the school staff 
agreed that this does not mean the introduction of 
"quotas," but an emphasis on critical mass rather than 
demographics, so that every child in the school as much 
as possible has an identifiable community (ER, p. 180). 
I think that the feeling was that when people of 
color feel comfortable at Brinton Friends School, 
when there are enough of them so that they feel 
comfortable, we will have reached our goal in terms 
of numbers. (PC, p. 83) 
While there is still uncertainty about exactly where 
this process is leading them - one teacher in particular 
felt there is not a clarity about where the school is 
headed (TW, p. 446) - there seems to be a remarkable 
agreement about what it will look like. One teacher 
stated the goal for BFS was to be a school where "there 
isn’t a White, middle class norm, but that every culture 
is really considered and appreciated and people can look 
at different perspectives" (EM, p. 161). Another teacher 
felt that the most overarching goal of the school was 
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preparing children for a world in which they need to take 
a stand, "where they need to know where they stand on 
these issues and where they need to have some experience 
in standing up for each other, with each other for and 
against racism" (SB, pp. 318-319). 
The more all members of an organization can agree on 
goals and the methods to achieve them, the greater 
possibility there is that the goals can be accomplished. 
Because staff at BFS work closely with the Board of 
Trustees, and both groups work as much as possible by 
consensus, there is a method already in place for 
achieving group unity and consequently more power for 
creating effective change. 
This does not mean that all members of the BFS 
community feel the same way about the process, as will be 
seen below. Nor does it mean that any person can become 
part of the BFS institutional structure, as will be 
discussed in Chapter 5. 
Teachers Respond to the Changes 
When I asked the White staff to tell me how they 
felt about the anti-racism workshops and the subsequent 
changes, nearly every person expressed enthusiasm. The 
data indicated that this is partially due to the way 
decisions are made at the school, which helps staff feel 
invested in outcomes. Some staff did express concern 
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over the conflicts that have arisen because of the 
multicultural process (these will be more fully explored 
in Chapter 5), but all I spoke with agreed that what the 
school is doing is important and necessary. 
I identified three persistent themes in what the 
staff said about their reactions to the multicultural 
process. I called these themes "personal change," 
"hardest thing," and "silent resistance." 
Personal Change 
One teacher felt that the value of the anti-racism 
workshop had been to put everyone at more or less the 
same starting place in looking at their own racism and 
how it affects the community of the school (LA, p. 749). 
From this starting point, some individuals chose to 
incorporate the learning in a way that they felt changed 
their lives. Several examples illustrate this. 
- It was really valuable because it just made me 
aware; I’ve just become so much more aware of 
racism in particular and all the different ways it 
manifests itself. (KN, p. 57) 
- Through all our work I have been trying to take 
some responsibility. I’m either part of the 
problem or I’m part of the solution, and which is 
it going to be? I’ve just done a lot of soul 
searching about it. (PC, p. 81) 
- I feel like years ago, if I [kept] asking this 
question [about racism] people [would] get annoyed 
at me. Now I think it’s my responsibility, and 
that that was my way of copping out, was saying 
[to myself] "You don’t have to ask the question 
because then you’ll have people mad at you and you 
have to work with everyone." And now I feel like 
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that’s a cop-out, that you have to keep saying it 
anyway ... That if you know something exists, then 
you have to say that it exists. (EM, p. 171) 
- In some ways it’s been sort of a blow to my own 
identity, feelings of identity, because I’ve 
always been a pretty opinionated person, and I 
feel like the older I get right now the less I 
know about myself and where I stand, in a certain 
way. I feel quite malleable right now, rather 
than feeling sure of myself. (SB, p. 23) 
- It was very powerful. On all kinds of levels. 
Bringing up childhood remembrances and realizing 
how boxed I have been. The good part is that it 
just keeps growing, the awareness. I realize that 
even though this happened a year and a half ago, 
or whatever it was, it’s like a little seed that’s 
gotten planted. You feel yourself peeling off 
layers of glue, stuckness, you know. Becoming 
more, I feel I’m becoming more open, and realize 
what an endless process it really is. That if you 
aren’t alert to it all the time that stuff can 
creep back in. (RH, p. 859) 
One White teacher described an experience she had had 
several years previously while teaching at a 
predominantly Black and Latino school. While teaching a 
unit on families she went shopping for a baby doll for 
the children to "adopt" as a class. She remembers 
wanting to find a dark-skinned doll, but everything she 
found that was dark-skinned was hard plastic and not very 
"cuddly." 
I fell in love with this very White cuddly blue¬ 
eyed, blondish, whatever, baby doll, and it was just 
very much like a real baby. It was cuddly. It was 
a beautiful doll, so I bought that. And at that 
point my desire to have the doll be a cuddly doll 
overrode my desire for it to be a doll with a darker 
skin. And so I look back at photos of this class 
and there are all these Black children holding this 
White. White baby doll. (SW, p. 337) 
Now, she says, she would never repeat that experience. 
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Hardest Thing 
Many participants acknowledged that doing this work 
takes its toll. As one said, "The hard part with this 
work on anti-racism is it’s so hard to get through all 
these walls that we all have. And it’s painful; it’s not 
always fun." (TK, p. 147) 
Several White people mentioned that the hardest 
thing for them was feeling guilty about being White, or 
guilty at not doing more against racism. One person has 
felt guilty because of her racist attitudes, some of 
which she still feels (KN, p. 62). Another said she is 
very conscious now of "being a majority person. I don’t 
like that a whole lot" (PC, p. 79). When I asked her if 
she felt she wanted to change who she was, she said 
"Sometimes. And I also don’t feel like I have any 
ethnicity, which is ridiculous" (PC, p. 79). One teacher 
mentioned feeling the burden of a White European legacy: 
It was quite painful to accept the meaning of being 
White in this kind of a society ... I do feel as 
though a lot of the mess that the world is in right 
now is a mess that was created by White Europeans 
going around the world and exploiting and 
overpowering cultures and countries all over the 
planet. And that the damage has been tremendous. 
So I feel as though it’s a really terrible legacy, 
in this country as well as with the native peoples 
here. To me it’s a terrible legacy to be living 
with. (SB, p. 317) 
Two teachers mentioned how inadequate they feel as White 
people teaching material by or about people of color, 
don’t want to be told that I’m not doing it right. I 
I! 
137 
want to be told, but I don’t want to hear it. You know? 
Cause I like to think I’m working hard on this, on some 
levels” (TK, p. 125). 
Silent Resistance 
This was a more difficult theme to take stock of, 
since all participants I spoke with expressed support to 
me for the school’s multicultural efforts. But the way 
some staff spoke about attitudes of others offered 
valuable information. One teacher felt the anti-racism 
workshops "helped a lot of people” but that those it did 
not help "don’t say anything” (TK, p. 117). I was told 
of a "phase” the school went through where some people 
wanted to know "why don’t we talk about all cultures, 
like the European cultures” (TK, p. 117), and that there 
is still some tension over whether White European 
cultures at the school should be considered diversity 
(SA, p. 774). 
One teacher told me of another who feels pressured 
by the increased emphasis on multicultural curriculum. 
"He knows there’s a lot of interest in our community to 
teach from other materials, and he doesn’t really want to 
give up what he’s teaching” (TO, pp. 250-260). One 
teacher told me she wonders if she belongs at the school 
now. "My way of teaching is probably fine. But it’s 
more that if I were applying for my job now I probably 
wouldn’t get it because I’m not sort of the kind of 
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person the school is looking for” (SA, pp. 770-771). She 
feels the school is being asked to take a lot of 
responsibility in areas that she, at least, does not feel 
qualified for or even interested in. 
Two members of the staff, one White and one Black, 
told me they feel there is still considerable denial 
among faculty when a behavior or situation may be racist. 
One described a situation that arises each year of Black 
children being scapegoated by other children in one 
section of the school. 
And when that issue comes up, the teachers find 99 
million reasons why it’s not a racial thing. ... 
There’s still a reluctance to, the things that could 
go either way, there’s a reluctance to call it 
racist because, you know, for obvious reasons. We’d 
much rather that it wasn’t, although sometimes it 
would probably be less complicated if it was clearly 
just racial and we went ahead and dealt with it if 
there’s all these other issues involved. (ER, pp. 
203-204 ) 
On the other hand, the second person, who is White, 
thinks that there has been progress in this regard, "that 
when people notice something 
they 1 ’re more apt to get help, 
fact that i t might be racist, 
deal with it" (EM, pp. 170-17 
that there i s still denial fr 
that might be racist, 
ask about it, consider the 
and think about how you 
1). She does feel, however, 
om some staff about the fact 
that a disproportionate share of the students who need 
special services like tutoring are children of color. 
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What these examples of personal change, hardest 
things, and silent resistance indicate is that people at 
BFS are not unique. As in any predominantly White 
institution undergoing multicultural change, different 
White people are at different stages on the continuum of 
White racism awareness (Katz, 1978). Consequently, for 
some, personal change is coming more slowly than for 
others, but it is coming. 
Conclusion 
This chapter has discussed the environment, 
community, and multicultural change efforts of Brinton 
Friends School so as to lay the groundwork for a look in 
Chapter 5 at three key themes which emerged during the 
research. It is clear from reading the Mission Statement 
that the school is committed on paper to being a 
multicultural, anti-racist, anti-homophobic community. 
To actualize this commitment, members of the school have 
participated in a multicultural self assessment program, 
held racism awareness workshops, hired a curriculum 
consultant, and taken a close look at organizational 
policies, including admissions and financial aid. These 
activities have been done with the support and agreement 
of the school’s staff. 
This process has affected different members of the 
community in different ways. All the staff I spoke with 
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felt committed to the process, but for some White staff 
looking at their own racist or homophobic attitudes has 
meant profound changes in their beliefs about themselves 
and the world. For other White members of the community, 
this work, while reported to be important, is also seen 
as something that creates divisiveness and an extra 
burden on themselves. 
As noted in Chapter 2, several kinds of resistance 
can arise in schools who participate in a multicultural 
assessment process, including a strong sense of loss that 
the original members of a community feel in the face of 
multicultural or diversity efforts (Elliott, 1991). What 
some White members of the BFS community viewed as loss, 
other White members, and people of color, report as gain. 
One Black staff member told me that the increased level 
of awareness in the school about racism has been 
instrumental in helping her undo the internalized racism 
she feels society has foisted on her. 
I mean, tons of ways that I internalized it that I 
never knew. ... Because if people were racist I 
would be able to tell that because they would be 
mean and nasty and everything to me. What I didn’t 
understand is that people can be very nice to me and 
still be racist. (LW, pp. 397-398) 
This woman feels there are few other schools where she 
could work that would be working this hard on the issues. 
Part of the impetus for change at BFS is a 
commitment to social justice that arises from the Quaker 
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belief in that of God in every person. This belief 
implies that all humans are equal, all deserve respect, 
and all are part of what the Mission Statement calls "the 
larger whole." The school’s mission to empower students 
to change a world in which "racism, sexism, classism, 
heterosexism and other forms of discrimination exist" and 
"to think through the moral implications of their 
resolutions and to stand up firmly for what they believe" 
is approached by developing in children the principles of 
simplicity, non-violence, and use of silence. This is 
done while at the same time imparting the necessary 
cognitive, physical, and creative skills. Chapter 5 will 
explore more fully how these Quaker principles and the 
school’s multicultural efforts are integrated. 
CHAPTER 5 
THE FABRIC OF CHANGE: 
THEMES OF SPIRITUALITY, COMMUNITY, AND CONFLICT 
There are three major themes in this research that 
weave together to create a picture of Brinton Friends 
School. Each theme forms a thread which helps create a 
pattern and, as in a piece of woven cloth, each thread is 
dependent on the others. The pattern in the case of 
Brinton Friends is the process of redefinition as an 
institution, and the threads in this process are the 
themes of spirituality, community, and conflict. These 
three themes are closely interrelated, even dependent on 
each other, and form the cloth of Brinton Friends School. 
This chapter begins with a discussion of 
spirituality at BFS, including the attitudes of the staff 
toward spirituality. This section also explores what 
"being spiritual" means and, in particular, what it means 
to be a Quaker school. In this context Meeting for 
Worship, consensus decision making, and a commitment to 
social justice are discussed. The concept of community 
at BFS, the second principal theme of this chapter, is 
then explored. This section focuses in particular on 
issues of inclusion and exclusion. In the last major 
section of this chapter, conflict at BFS is described. 
This includes a discussion of issues within the school 
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that cause conflict, as well as tensions the school faces 
in synthesizing its multicultural and Quaker 
philosophies. Tensions over finances, cultural 
differences, and interpersonal conflict will be explored. 
In what follows I talk about each theme 
individually, but it is important to remember that 
without the others, each theme is meaningless. Community 
at BFS has been nurtured by the Quaker spiritual 
principles at the heart of the school. Yet as with any 
community of people conflict arises over how to be an 
inclusive community and how to solve community problems. 
The spirituality of the school is inseparable from its 
community spirit, both for those who consider themselves 
religious and for those who do not, yet there are 
conflicting perspectives over what spirituality means for 
BFS. As Eck and Jain (1986) have noted, conflict is 
simply "a cry of anguish if there is no community context 
in which it can be pursued and resolved, or in which 
dialogue can be sustained" (p. 13). Peck (1987) has 
argued that for community to happen, individuals must be 
willing to become contemplative and empty themselves of 
preconceived or rigid ideas, even to the point of 
embracing opposites, embracing conflict. 
As I talked to people at BFS, and later as I 
pondered the themes that were emerging, I began to think 
of each of the members of the BFS community as master 
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weavers. As they talk with each other about what 
community, spirituality, and conflict mean for BFS, each 
of them helps to shape the pattern of the school as it 
redefines itself as a multicultural, anti-racist 
organization. 
Spirituality At BFS 
It has been said that a school can be true to its 
Quaker heritage only by the infusion of the Quaker spirit 
into all aspects of the life of the school (Trueblood, 
quoted in Kenworthy, 1987). But is it possible to 
maintain this Quaker spirit when only a few members of 
the school community are Quaker? And what is the effect 
on the Quaker spirit of the school when secular interests 
are introduced, interests like increasing the diversity 
in the school community, and becoming an anti-racist 
school? Or are these really secular, as opposed to 
sprititual, interests? These are questions which I 
pondered during my days at Brinton Friends. Over and 
over I kept returning to the question, what does it mean 
to be a Quaker school? 
In chapter 2 I described the nature of Friends 
schools as expressed in the works of Quaker writers and 
teachers. A Friends school is typified by a certain kind 
of "atmosphere” which strives, more than other 
educational institutions, to develop a sense of 
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community. As Louke (1958) notes, "The Quaker school 
sets out to demonstrate the possibilities of living in 
community" (p. 107). Heath (1969) believes that the 
Friends’ vision of education is "a school that witnesses 
in its way of life what the larger society should and 
could be" (p. 508). But further, it has been suggested 
that the chief contribution of Quaker education - as 
opposed to public education - stems from the belief that 
all life is basically spiritual, and therefore all 
education is spiritual. "The extent to which a Quaker 
educational institution is judged valid is therefore 
whether religion in its broadest sense permeates every 
aspect of that school or college" (Kenworthy, 1987, p. 
110) . 
I approached BFS with the assumption that most of 
the teachers would be Quaker or, if not Quaker, then 
certainly believers, and that because of this BFS would 
manifest a Quaker "atmosphere." On beginning the 
research I found to my surprise that only three of the 
staff are Quaker (and one was on sabbatical during my 
research). In fact, of the 25 staff whom I asked 
specifically about their spiritual beliefs, more than 
half are not sure if they believe in God or any power or 
definitely do not believe, and only ten either believe in 
a Christian God, or in some concept of spirit or a power 
greater than themselves. Yet, as I will describe, the 
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people at BFS seemed to me to be profoundly spiritual 
individuals who grappled with understanding what it means 
to teach in a Quaker school. 
Teachers 5_Personal Beliefs About Spirituality 
Responses to the question "How would you describe 
your spiritual beliefs” ranged from "Anytime you bring a 
spirit and God into it, it just shuts me down a lot” (TK, 
pp. 134-135) to "My belief [in God] is at the center of 
my life, and everything that I do is guided by that" (ER, 
pp. 197-198). 
One person told me, "I don’t believe in any moving 
spirit. I think it’s all chance and physics and biology. 
... I know that God died in the ovens at Auschwitz. I 
can’t believe in all the horrible things that have 
happened on our planet, to the humanity and to the planet 
at large, that there could be any higher thing" (TW, pp. 
459, 460). 
Another woman had told me early in the study that 
she did not believe in God and did not know what she 
could tell me about spirituality. When I interviewed her 
she said, after a long pause, 
I don’t know that I have spiritual beliefs. I think 
I’m a humanist. I really have faith in people. I 
mean it’s almost like I could tick off all the 
things I don’t believe. I don’t believe in God. I 
don’t believe in a supreme being. I don’t believe 
in an after life. I believe we’re here, we get.one 
shot. It’s important to do what you believe is 
right with that one shot. (BM, p. 308) 
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One of the three Quakers currently working in the 
school describes herself as having been somewhat 
religious as a teenager, very "into Jesus in kind of a 
pure way the way you are when you’re kind of idealistic" 
(KH, p. 529). She feels she was always a spiritual 
seeker, and found in Friends Meeting and at BFS the 
spiritual values she was looking for. She described 
these as, 
A reverence for life, including the earth and 
including people. A sense of the value of each 
living thing and the way that plays out is in the 
respect that adults have for children and the 
respect that adults have for each other and the way 
people treat each other on a day to day basis, and 
the kind of connection that there is between people 
because of that. (KH, pp. 529-530) 
This woman does believe in God, and is a regular attender 
at Quaker Meeting. Yet her description of spiritual 
principles is similar to the values that other teachers 
at BFS, believers or not, hold. As she said, 
I think probably most people around here wouldn’t 
actually use the term [inner light], but people 
actually do believe that there is good. Some people 
would say "that of God." Some people would just say 
"Well, all children are really good inside." Or 
"There are positive things to look for in every 
child." I think people here really do believe that 
and really do act in a way that manifests that 
belief.... (KH, pp. 529-530) 
Participants routinely mentioned this concept of "inner 
light" as something that was important to them, although 
the terminology varied. One person, who said she does 
not believe in God, described it as a "little candle ... 
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which is very individual and very personal to each 
person" (SA, p. 729). Another called it the "good things 
in every kid" (JD, p. 241). As another said, 
My own spiritual beliefs are fairly simple, 
actually. I believe that there is good in people 
and there is value in people, and that’s kind of 
what I look for. And that sort of by joining the 
goodness of people you can move worlds, and that’s 
about it. (MF, p. 500) 
Community. Another term that participants routinely 
used when talking about spirituality, whether they 
believed in God or not, was "community." One person, who 
called God the "G" word, said, "... the piece I think is 
as close to spirituality as I get that could open up into 
spirituality depending on the people, I think, is the 
sense that community has to be built. And that that 
sense of community is bigger than any one individual" 
(TK, pp. 134-135). But he does not feel there is a 
presence, or omnipresent being, involved in that 
building. Rather, he suggested the power comes from the 
process of community building itself. 
I think there’s a greater connection, greater 
strength in community that goes beyond, again, the 
sum total of the people involved, or the spirits 
involved. But I wouldn’t make the jump that that 
would be some sort of, if I link it to a God it 
links it to something outside the group, and I don’t 
believe that. (TK, pp. 134-135) 
For Ellen the closest thing she has to a spiritual 
feeling "is a feeling of being at one with people" (p. 
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172). For Trudy, who believes in God but does not 
consider herself spiritual, community in the school and 
in her church are important to her. 
I think it’s important to me to be in that 
community, to be in a community of people who are, 
who believe it’s important how you treat one 
another. ... I feel myself as a member of this 
community of people who, in addition to, or because 
of their relationship to God, have a special sense 
of how they’re going to treat people in that 
community and in the greater world. (p. 262) 
Katja chose BFS because it provided her with a like- 
minded community. She said "I felt a real need for a 
spiritual home of some sort, a place to find other people 
to relate to who also felt, had similar -- feelings isn’t 
quite the word I want -- beliefs. And so I was looking 
for some sort of community” (p. 531). Irma, who says she 
does not have any organized spiritual beliefs, finds 
spirituality in her work at BFS. 
The Quaker parts of the school that I’ve outlined to 
you, the sort of community and decision making 
stuff, the trusting and the waiting, I put great 
store in those things, and I consider them to be 
spiritual. I consider sort of the trusting of other 
people to be sort of spiritually based, (p. 580) 
From these comments it would appear that staff at 
BFS consider it a spiritual school. Cathy feels BFS is a 
spiritual school because of the number of people at the 
school who she feels are clear about their spiritual 
beliefs and who provide a sense of spiritual purpose to 
the school (p. 322). Patsy feels BFS is a spiritual 
school because "there’s a constant striving. We’re 
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probably not in actual practice as good as we wish we 
were, or think we are. ... But it’s the striving and 
working for it" (p. 103). 
The Head of the school had once heard Sarah Lawrence 
Lightfoot define a spiritual school as one that has a 
profound belief in the importance of every person. For 
her, this definition is at the heart of being a Quaker 
school, and is enhanced by the sense of community and 
shared problem-solving. 
What "B.eing..SpiritualM...Means to BFS Staff 
A number of people described what they thought 
"being spiritual" would look like. For Tim it was 
someone who felt "that there was a mystery to life, that 
there was something that no one would ever be able to 
know but people needed to seek and search for ... a 
searcher for truth" (p. 460). For Marybeth, being 
spiritual is having "a sort of openness and searching 
for, sort of those two things together for how to be a 
good person, and how not to pass judgments too quickly" 
(p. 501). For Irma, it is a person who is "very 
centered, very sure in an unobvious or unshowy way. Sure 
of themselves ... sort of a way of being in the world" 
(p. 581). Melanie felt someone who is spiritual is 
someone who is, 
being fairly centered, in the sense of having 
certain values that drive their lives and their 
positions. And not, the word transcended somehow 
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comes to mind, too, in terms of not, not necessarily- 
judging things according to any one set of values 
(pp. 738-739). 
Each of these four people were among those who were not 
sure about their beliefs, or did not believe at all in 
God. Yet they all named several qualities which have 
been used by Quakers to describe themselves, including a 
searching for Truth, acceptance of and respect for 
others, and a kind of "centering down," a term used by 
Quakers to describe the kind of searching meditation that 
is used in Meetings for Business. 
Based on their own descriptions, I concluded that 
the people at BFS are profoundly spiritual individuals. 
I experienced them as people who feel there is a mystery 
to life, who strive for the truth, who work to be open, 
and who try to live by dearly held values of honesty, 
truth, and concern for others. Yet spirituality at BFS 
is rarely discussed publicly. Several people were very 
uncomfortable with my questions about spirituality. 
Cathy said "very rarely do people talk specifically about 
spiritual things like God, or worship, or prayer, or 
whatever" (p. 67). This was echoed by Katja, who said "I 
think most people here don’t like to talk about things as 
being spiritual. Even though they may have had a lot of 
the same kind of experience, they wouldn’t describe them 
the same way" (p. 531). Other people reported that 
sometimes those who have wanted to talk about God feel 
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they should not. In fact, it was suggested that some 
people are at the school in spite of it being a Quaker 
school and that Quaker principles are not very well 
understood and are considered by some to be repressive or 
noninclusive. 
Of the people who are here now, [some] don’t have a 
very good understanding of what the Quakerism part 
of the school is or could be, or what it would mean 
to them as nonQuakers, and that that’s been very 
hard to talk about in faculty meetings. We haven’t 
come to any kind of good place with that issue. 
(IM, p. 584) 
A few years ago members of the local Friends Meeting 
were invited to the school to discuss Quaker decision¬ 
making. In the process, according to one teacher, they 
talked about "all this stuff that was very religous, and 
also very Christian, and it turned off a lot of people 
who actually do very good work that I would consider 
Quakerly work here” (TK, p. 137). Since then, there has 
been even less willingness to discuss spirituality. 
What Does It Mean To Be A Quaker School? 
In Chapter 4 I described several ways in which 
Brinton Friends School manifested Quaker principles. 
These included an emphasis on simplicity, on respect for 
others, and on cooperation rather than competition. Also 
manifest at BFS is a Quaker form of decision-making, 
Quaker Meeting for Worship, and a Quakerly commitment to 
social activism expressed through the multicultural work. 
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Each of these aspects of BFS will be discussed here as 
examples of the explicit spirituality in the school. 
Meeting for Worship. If there were nothing else 
Quakerly about the school, weekly Meeting for Worship 
would identify it as a Friends school. Because there is 
so much disparity in people’s personal beliefs, this 
research found that the way Meeting for Worship is 
conducted varies from classroom to classroom. 
Typically, each section meets together for Meeting 
for one half hour a week. In the lower school, children 
are given clay or drawing books to help focus their 
attention, but they are still expected to maintain the 
basic silence. In middle school the teacher often will 
begin the Meeting by reading a poem or short verse, or 
asking the children to think about some idea or place 
that is special to them, or, as in one Meeting I 
observed, will play a song that sets the mood. In upper 
school, students go into the silence without these 
focusing aids. As Brinton ( 1949 ) has written, ’’The 
education of the spirit, like the education of the mind 
and body, must be a process of slow development ..." (p. 
104) so that children are not simply thrust into the 
silence without some guidance from adults (Guiding 
Children for Quaker Worship, n.d.). One BFS teacher who 
is not sure she believes in God tries to think of 
something to say at the beginning of the Meeting that is 
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related to the issue of people helping each other. But 
she says, "I never certainly talk about God or praying, 
or anything like that" (KN, p. 66). 
All the staff I interviewed appreciated the idea of 
Meeting for Worship, but not all know what to iia with 
that time. In one 3rd/4th grade Meeting, the teacher 
began by asking the children why they come to Meeting. 
Among their responses were "To be together as a group," 
"To be relaxed and think about things we don’t normally 
think about," and "To talk to God" (f.n. 9/18, p. 27). 
The teacher for this class is a Quaker and is able to 
help the children understand the purpose of Meeting. 
After I observed Meeting in her classroom she said to me 
"It’s misleading to say it was a good Meeting just 
because kids were quiet" (f.n. 9/18, p. 28). Yet in 
other classrooms, where teachers see the Meeting more as 
a time for quiet than a time for worship, there is a 
perceptible difference in the feeling of stillness in the 
room. One teacher, who does not believe in God, feels 
that meeting for worship is "very meaningless for most 
kids, and that’s hard for me to reconcile. I don’t know 
what to do with it. I don’t know how to make it 
meaningful for them" (BM, p. 310). 
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Heath (1969) has suggested that whether the 
Meeting’s potential power is realized depends upon the 
vitality of the school’s religious spirit and community. 
He goes on to say, 
[If] we make meeting an insignificant event, [then] 
it becomes insignificant. If meeting is to be a 
living corporate experience, then educators must be 
much clearer as to why they require it; they must 
lavish much more energy and considered thought in 
preparing their schools and themselves for meeting. 
... Worship is an educable attitude, the skills for 
which can be cultivated. How seriously have we 
educators thought about how to lead young persons 
into meditative use of silence? (p. 25) 
In the past, members of the school who sit on the Faith 
and Practice Committee of the Board of Trustees have led 
the school in discussing the role of Meeting for Worship. 
At a faculty retreat held in 1982, for instance, 
questions for discussion included: What are the goals of 
Meeting for Worship at BFS? What skills and preparation 
are needed for Meeting for Worship? Where is God at BFS? 
(F&P Comm Minutes, 11/11/82, n.p.). At a faculty meeting 
in 1983, faculty grappled with questions that included: 
How do we know what "works" and "doesn’t work" in Meeting 
for Worship? What skills do children (and adults) need 
to learn in order to more fully participate in Meeting 
for Worship? What do we do to affirm and demonstrate our 
Quaker values at the school? (F&P Comm Minutes, 11/14/83, 
n.p. ) . 
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In recent years there seems to have not been as much 
discussion about Meeting for Worship, but no one at BFS 
suggested to me that they thought Meeting for Worship 
should be abandoned. However, in the lack of a shared 
understanding of Meeting or discussion of its meaning I 
wondered if there were some who quietly doubted its 
importance to the school. Heath (1969) identifies 
several specific benefits children can gain from Meeting 
for Worship. He describes Meeting as providing a rare 
opportunity in our busy society to learn how to listen 
inwardly and to learn how to reflect about one’s self and 
others. In this process, a student also learns to listen 
to others who may feel moved to speak in Meeting. As he 
says, "Many students never iie learn to listen because 
they never have the opportunity to be silent with 
themeselves" (p. 26). He also feels it is important that 
students learn, as he puts it, "to become an instrument 
of the divine forces within rather than to be dependent 
on the secular ones without" (p. 31), and consequently 
learn how to be of service to others. One BFS teacher 
feels that Meeting for Worship can become a time when 
children learn something that will be realized when they 
are older. "I don’t think a child, you know, says ’Now 
I’m going to be spiritual.’ But through the practise of 
sitting quietly and thinking about something ... I think 
it sort of accrues" (RH, pp. 866-867). 
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Many Quaker writers agree, however, that for Meeting 
for Worship to be a dynamic force in a school, there must 
be a nucleus of faculty, staff, and students who are 
committed to this form of worship (Kenworthy, 1987). 
Heath (1972) warns against tucking Meeting for Worship 
into a 30-minute corner of the week, "neither preparing 
for it nor nurturing our classrooms with its insights and 
inspiration" (p. 526). The consequence, he warns, is 
that "we have that Meeting but our classroom. We view 
Meeting as a foreign body in our schools, a quaint custom 
- but one irrelevant to our teaching" (p. 526). 
But what of those teachers who do not believe in 
God, or have serious doubts about God’s existence? What 
are they to do with something like Meeting for Worship 
which, when all is said and done, _Ls a time of worship? 
Can those who claim not to be spiritual help children 
identify their own spirituality or even feel it is 
important to do so? For teachers not to ask themselves 
these questions would seem at variance with the stated 
principles of the school. One principal of a Friends 
school has said, "I feel that any educational experience 
that is truly memorable must also be thought of as a form 
of worship - not necesssarily of Christ, or of God as a 
specific Being, but at least worship in the sense of 
deriving a spiritual uplift of awareness" (Eldridge, 
quoted in Kenworthy, p. 112). Many peple who claim not 
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to be spiritual do in fact report experiencing that 
"uplift of awareness." Is this sufficient for a Quaker 
school? 
It is possible that with fewer people in the school 
who are Quaker, and fewer who understand Quaker 
principles, the school will lose its Quaker identity. 
One person expressed being troubled because "it would be 
hard for me to say [right now] where the sort of center 
of that spirit is in the school" (IF, p. 583). She feels 
that without that spiritual perspective the school would 
be no different than any other private school. 
My feeling about the school is it has a sort of 
mission that is very connected to the original 
spiritual roots, and that that’s what makes it worth 
sending your kids here. That’s what makes, for me 
that’s what the school embodies, that it stands for 
something. It doesn’t just stand for educating kids 
well or getting kids into next schools, and lots of 
schools do that really well. But that there’s a 
moral sort of base to it, moral and spiritual base 
that it really stands for. And I think we could 
lose that. I think it could be lost. (IF, 585, 586) 
One contemporary Quaker writer echoes this idea. He 
says , 
The Friends in Friends education should make a 
difference. If it doesn’t, we should get out of the 
education business. There are plenty of good 
independent schools where students can get a good 
education, and there are too many urgent needs that 
Friends could turn to instead of wasting their 
energies and their substance on education if it 
isn’t offering something that is distinctive and 
perhaps even unique. (quoted in Kenworthy, 1987, p. 
Ill ) 
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As Kenworthy (1987) notes about Meeting for Worship, but 
his comments can refer as well to Quaker spirituality in 
general, 
No formulas, no specific objectives, no course 
description, no game tactics can help you discover 
the mysteries found in this special Meeting. 
Therefore, it will be for all of us a struggle, a 
life-long process, to discover through endless 
wanderings the most important dimension of our 
lives, that of our spirituality, (p. 122) 
Consensus Decision Making. The Faith and Practice 
Committee of the BFS Board of Trustees has described 
consensus as, 
... a decision-making process based on cooperation 
and whole group discernment. Consensus is arrived 
at through a group process that endeavors to include 
everyone in the decision. In such a decision each 
person gives his or her consent to a proposed action 
of the group. This does not mean necessarily that 
the unity achieved is agreed upon by each 
individual, but it does mean that each person will 
actively support the group’s decision. Neither 
unanimity nor complete individual satisfaction with 
any given decision is the goal of consensus. In 
fact, there is as much emphasis placed on how a 
decision is made as there is on what decision is 
made. (F&P Comm article, 10/5/87) 
Consensus is an important element in the school’s 
decision-making process. In principle, all decisions are 
made by consensus. In practice, this research indicates 
that many decisions are made unilaterally by the Head, or 
by the Head in consultation with others. This often 
seemed to be done for expediency. Occasionally, the Head 
will make a decision, then bring it to the faculty for 
further discussion. When I suggested to staff that in my 
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observation this was sometimes how decisions were made, 
several expressed surprise, although no one disagreed 
outright. The Head herself felt it was more accurate to 
say the school does not vote than to say that all 
decisions are made by consensus (f.n., 12/13/90, p. 854). 
Without exception, all those I talked with valued 
consensus decision-making as the ideal for the school to 
aim for. One person mentioned that to her the idea of 
consensus was valuable because "through lots of years of 
experience I have seen people being able to work really 
well together and value who the other person is and 
really listen carefully when it’s working well. And it’s 
hard to do that. It’s hard to let go of your own ideas" 
(PC, p. 99). As another said, by the end of her first 
year at the school she felt that with consensus decision¬ 
making, "it means that everybody has bought into what was 
decided. And it makes decisions that much more powerful. 
And you are a part of that decision. I mean, each 
individual, or X felt very much a part of the decision. 
And I think that probably everybody does because 
everybody is a part of making that decision" (TO, p. 
247 ) . 
Whether or not consensus is always used for every 
practical matter in the school, it is always used in 
making hiring decisions. Several years ago the faculty 
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hiring commuittee chose a new school Head who proved to 
be an unfortunate choice. As a member of that committee 
said , 
It felt good that no one person could be sort of 
blamed. ... It felt as if we could all bear the 
burden of having made this decision, which made 
everybody’s life sort of miserable for a while. 
There was just something about it that even though 
it ... turned out to be not the right decision for 
the school, we all came to it ... trying as hard as 
we could. (SW, p. 579) 
In another hiring decision, one member of the hiring 
committee did not agree with the choice of the other 
committee members. For two weeks he argued that a second 
candidate was a better choice for the school, until 
ultimately the other members of the hiring committee were 
persuaded. By refusing to "stand aside" - a Quaker term 
in which the one who disagrees with the group chooses to 
stand aside rather than impede progress - this person 
prohibited the group from reaching consensus. He 
describes this as "a very hard" process in which he came 
close to giving in, but one that he felt was necessary 
because he felt so strongly about the second candidate 
(TW, p. 458). 
While consensus can be a time-consuming process, its 
principal strength is that theoretically each person is 
invested in the ultimate decision. As a teacher said, 
Knowing people who work in other schools, I think we 
probably come closer to making decisions that we all 
feel we can get behind than places where people are 
just told ’This is what we’re going to do’ or at 
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most are allowed to vote on it, and then majority 
rules and there isn’t a whole lot of discussion 
about it. You either go with the program or you 
don’t. (MF, pp. 492-493) 
A drawback is that consensus when poorly understood 
can mask dissent, or that everyone will not feel equally 
committed to the process. For instance, interviews 
uncovered complaints from several participants who 
disagreed with a particular decision and who had not 
always expressed their views. For consensus to be 
effective, each member of the group must be willing to 
speak up at the time the decision is being discussed if 
he or she disagrees. After at least one meeting I 
noticed a faculty member grumbling about a decision after 
it had been discussed - during which she said nothing. 
One person who said she often feels at variance with 
group decisions, but who rarely speaks up, said "I feel 
really torn about sort of putting myself out there in 
this community" (DK, p. 382). She could not articulate 
to me what it was about the community that made this so. 
Another person said she does not like to talk in groups, 
but she also feels that bringing up something "unpopular" 
is "not the thing to do here at this school." She says 
she gets "the feeling that if I said something like that 
I’d be called a racist" (HN, pp. 658-659). "Something 
like that" in this case referred to her disagreement with 
a decision to ask a teacher to leave the school. One 
person of color at the school is also sometimes cautious 
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about what she says. "It’s part of that ’being sure what 
you’re going to say before you say it’ bit. Which is, 
for me, part of not being shot down because I’m Black but 
making sure that I’m on fairly firm ground before I open 
my mouth" (LW, p. 404). 
Over the years, the school has focused in faculty 
discussions on the issue of consensus in order to help 
members of the community understand and feel comfortable 
with it. In a survey done by the Faith and Practice 
Committee, called the Consensus Project, several issues 
were identified as important aspects of the consensus 
process that need constant attention. These included 
helping children understand the meaning of consensus (a 
famous example often given by the children was the time 
all the hamsters in a classroom died before the children 
could reach consensus on naming them); helping adults 
understand their responsibility for the process and the 
end result; and helping all members of the school 
community understand the spiritual basis of Quaker 
decision-making. 
It is more difficult for consensus to work if not 
all members take responsibility for making sure their 
opinion is heard. In any group there will be members who 
feel more comfortable about speaking out than others. 
But it is also important for Brinton Friends School to 
ask whether the climate of the institution itself helps 
164 
or hinders the level of trust required to speak out. If 
some members are afraid to voice a dissenting point of 
view, then something may be awry. 
In addition, consensus can unintentionally be a way 
for a White or dominant majority to maintain power over 
others, since even one individual can withhold agreement 
and thus inhibit decision-making (Welch, 1990). While 
most staff at BFS are committed to the consensus model, 
there is no on-going discussion of whether consensus is 
culturally bound, or whether such a mode truly enhances 
the power of all members of the community. In his study 
of a mutiracial institution, Bonilla (1991) found that 
some people of color felt consensus was a form of 
institutional racism because it was a way for Whites to 
retain administrative power. Whether or not this is 
true, the perception that it is may be a stumbling block 
for a community which is becoming more diverse. As the 
MAP visiting team noted in discussing how consensus may 
block multicultural efforts, "The school may wish to 
explore the issue of how decisions are made, and whether 
the process is being used not toward seeking truth but 
circling around it in an effort to maintain the 
cooperative, familiar atmosphere that is so much a part 
of the collaborative climate of the school” (MAP report, 
1988, n.p.). 
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Commitment to Social Action. Friends believe that a 
person should become an instrument of the divine will 
(Heath, 1969) in such a way as to be responsible to 
others or, as Brinton (1949) says, to "become an 
instrument through which God’s power works upon the 
world" (pp. 11-12). This sense of social responsibility 
is nurtured in Quaker education where "peace and war, 
racism and brotherhood, ignorance and poverty, justice 
and law and violence" should all be subjects for study 
and discussion (Kenworthy, 1987, p. 62). 
This research found that the Quakerly belief that 
there is that of God in every person is the springboard 
from which anti-racism work at BFS springs. Even those 
teachers who had no God belief chose this as one of the 
school’s principles that was most meaningful to them. 
The Head of the school describes BFS as a school that has 
"a really profound belief in the importance of every 
person" (p. 242). As Heath (1969) has noted, the test of 
Quaker truths lies in the quality of life they provide 
and the quality of resulting acts in the world. Quakers 
have consistently tried to model within their own 
communities the type of behavior that can be a standard 
for the rest of the world. This study found that it is 
in that spirit that BFS has undertaken the multicultural 
change process. 
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In addition to the anti-racism work, the commitment 
to social action is manifested at BFS in other concrete 
ways, particularly in the classroom. Children at the 
school have participated in a rainforest project, during 
which they collect returnable cans and bottles and send 
the refund money to a rainforest action group. Recycling 
of bottles, cans and paper is done throughout the school. 
Some students have been involved in collecting furniture 
and delivering it to a battered woman’s shelter. These 
projects and others are planned by the teachers and 
students together to reinforce a sense of resonsibility 
and concern for the conditions in the world. 
Many of the staff I spoke with feel there is a 
connection between spirituality and multicultural change 
work. One person feels they "blend” because they both 
are concerned with "respect for all people" (PC, p. 103). 
Another feels that without a stronger sense of community 
we will "continue to kill each other off, figuratively 
and literally" (TO, p. 264). Yet another feels that the 
"connectedness of all of us here on this planet" is the 
"key to survival of the planet" (IF, p. 582). These 
comments point to the importance of community for many of 
the people at BFS. 
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Community at BF5 
Community, the second theme of this chapter, was 
one of the ways participants in this study defined what 
spirituality meant for them. There was reported to be 
appreciation for the supportive, non-authoritarian 
environment in which "people don’t hear nasty things 
about each other" (KN, p. 55). Among both White staff 
and staff of color there is the feeling that people 
respect each other, listen to each other, and are 
committed to working things out. Teachers feel their 
ideas are valued, both by colleagues, and by the Head and 
parents, and there is a sense of shared goals and values. 
Several people mentioned that the willingness of everyone 
to take time in making decisions was key to the way in 
which community members interacted with each other. One 
White teacher’s feelings about the community was 
explicit. 
I really do feel like it’s a place where I belong, 
where I’m supported and encouraged, where people 
really do care about me and care about each other 
and are really consistent in that way, where people 
respect my work, respect me as a human being. ... 
There’s just so much that holds us together as a 
community, even if there’s a lot of difference and 
even if people do disagree about things, or even 
though we’re individually doing a lot of different 
things. I really do think there’s something at the 
heart of it which has to do with the way we see the 
world and what our hopes are and what we value. 
(KH, p. 542) 
Of course, this feeling of community may not always be 
shared by people of color in a predominantly White school 
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(Oyeraade & Williams, 1988). One person of color at BFS 
told me that the degree of work the school is doing to 
become anti-racist helps her to feel more comfortable 
there, but she also noted, 
I feel confident about my [work here], but insecure 
about my position as a person of color. Do I really 
fit here? Not only do X fit here, but do I want to 
fit here? What is it that I have to give up in 
terms of my self respect in order to stay here? You 
know ... who am I serving? That I struggle with a 
lot. (LW, p. 635) 
When there is a shared feeling of community it enables 
members of the school to feel a sense of belonging and of 
commitment, a sense of shared values and goals. 
As with many communities, especially one in the 
process of redefining itself, there are also issues that 
cause concern and occur over and over. The ones 
mentioned to me most often fell into three broad areas: 
being new and not knowing what is going on, in group/out 
group, and "style." 
Being .New 
Both new teachers and veterans of the school 
expressed concern about the support systems for new 
staff. There was the feeling that new people were not 
given enough guidance, but also an awareness of the 
difficulty of imparting institutional norms to new people 
quickly and clearly. One person who has been at the 
school several years says, "I remember when I came here 
thinking that I wished someone would explain things to 
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me, and it was sort of like a given. Nobody did” (EM, p. 
166). In one section meeting a new teacher asked the 
group "how much chatter" to allow in the classroom and I 
was struck by the kind of nebulous information new 
teachers need to acquire about the norms and expectations 
of a place (f.n. 10/10/90, p. 208). I was told by a 
number of people that the very friendliness and openness 
of the community can be intimidating. As one said, "It 
felt like everybody was so nice and so helpful, but it 
still felt weird and I kept saying how can I feel 
uncomfortable when everybody is so nice?" (DK, p. 383). 
Twice while I was there I overheard remarks made 
about how the school does not make it clear what is 
expected of staff. Referring to some confusion over how 
teachers should behave when visitors come into their 
rooms, a teacher said "it’s another one of those things 
where the school doesn’t tell you what to do so you have 
to find out for yourself" (f.n. 10/24, p. 368). Another 
time someone suggested, only half in jest, doing a 
dictionary of BFS terms to help newcomers (f.n. 10/30, p. 
439). In the last two years, a new teachers support 
group has been initiated, facilitated by a long-time BFS 
staff member, to help cope with this issue. 
In Gr.Q.up/Qut Group 
The feeling that there is an in group, which helps 
to make decisions and policy for the school, and an out 
group, which has less power than the others, was reported 
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by both newcomers and veterans. One person stated 
explicitly that the more longevity and experience an 
individual has in the school, the more power he or she 
also has (TW, p. 454). Of all those I spoke with, only 
one person felt there was no in/out group, but cautioned 
that perhaps she has been at the school too long to make 
this distinction (SA, p. 776). Not surprisingly, she was 
one of the people mentioned by others as being in the "in 
group." 
Whether or not there xs an in group that wields more 
power, the perception that there is, is sufficient to 
cause distress for some people. One White woman remarked 
quite candidly that she did not participate in decision¬ 
making because she was not in the in group, which was a 
clear statement about her own feelings of powerlessness 
in the school (f.n. 11/28/90, p. 677). Observations 
indicate that sometimes the way decisions are made in the 
school reinforces the perception of an in group/out 
group. For instance, as mentioned in the discussion on 
consensus, the Head does occasionally make decisions with 
the advice of a circle of people she turns to. Members 
of this group are typically experienced members of the 
community, perpetuating the feeling for others that an 
"in group" holds the most power. My observation was that 
the membership of this group is fluid, depending on the 
issue under discussion, but that there are several staff 
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who are regularly consulted. An important issue for an 
institution trying to become multicultural is the extent 
to which people of color are part of a decision-making 
group. Staff and parents of color at BFS are frequently 
consulted by the Head or others in the school. In this 
way BFS actualizes its commitment to becoming a 
multicultural organization. At the same time, because 
the percentage of people of color in the school is still 
relatively low, particularly among staff, their 
participation places a greater demand on each of them 
than would be expected in a more multicultural 
environment. Many White staff at the school are 
sensitive to this. As one said, "[BFS] needs a level of 
super Black because there’s so much pressure on them" 
(TK, p. 116). 
"Style” 
I defined "style" as the way things are done, or 
unwritten rules. There are unwritten rules in any 
organization, and identifying them quickly enables a 
newcomer to feel comfortable in the environment and to 
fit in. Examples of unwritten rules mentioned in 
interviews include: 
* not shouting at kids (As one teacher told me, it 
is customary to ask children who are hanging on 
the bathroom door "Would you please stop hanging 
on the bathroom door. As though there’s a 
choice!" [DK, p. 385]); 
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* not losing one’s temper, being "even" ("There are 
people that I know if you disagree with them get 
really mad, and I don’t feel like I want to 
jeopardize my professional relationship with them 
unless something is extremely important to me" 
[EM, p. 163]); 
* and giving positives before giving criticism. 
About this last unwritten rule, one person had 
this to say: 
In order for us to ask ourselves what we could do 
ourselves to be more anti-racist in our teaching, in 
order for that to be a faculty, small group, or any 
kind of discussion, first we have to have the 
discussion of what do we already do well, or what 
are we already doing well, how have we already done 
something. And I get so frustrated because, you 
know, we have to say ten good things before we can 
... and it’s not that I don’t think things are good. 
It’s just that I feel like it’s one of the ways we 
keep things the way they are. (EM, p. 168) 
The feeling that there is a "right way" to do things that 
goes unmentioned was also problematic for several people. 
As one succinctly put it, 
In a lot of ways we’re a very, very open community, 
but we’re very closed in our openness. And that 
message gets put across in subtle ways that are hard 
to read. I mean, everybody’s working from the same 
manual, but new people don’t get a copy of the 
manual. And no one ever says that. (ER, pp. 191- 
192 ) 
Field observations indicated that, while not all teachers 
at the school are alike, many of them do have a similar 
style. This was typified by a "laid back" attitude that 
masked a rigorous grasp of their subject matter; an 
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ability to work with children in a variety of ways, most 
of them non-didactic; a keen interest in issues and 
ideas; and the ability to be independent and creative in 
developing curricula. These can all be seen as positive 
qualities, but insofar as a community values one kind of 
"style" over another then the issue of inclusion arises. 
One new teacher was explicit in discussing style. This 
teacher feels comfortable because there is a "good fit" 
with the school. If a teacher "fits in," then chances of 
success at BFS, like at any other institution, are 
higher. This teacher, however, feels that fitting in is 
a matter of luck, at least in that teacher’s experience, 
and wonders about what happens to the new employee who 
does not "fit in." 
This concept of "fit" was discussed with me by 
another teacher in relation to the way hiring committees 
make their choice. During a BFS search, candidates are 
given a tour of the school and have the opportunity to 
meet the staff. They are interviewed by the Head 
individually, as well as by the members of the search 
committee. They are also asked to teach a sample class. 
Decisions about which candidate to hire are made by the 
search committee using consensus, in consultation with 
the Head. 
This person feels that committees tend to pick the 
"easy choice," the one who "fits in," who "will make our 
174 
lives easier" (TK, p. 130). In the one hiring which I 
observed during my time at the school, two candidates, a 
man and a woman, both of them White, were finalists for 
an upper school position. This situation was somewhat 
unusual in that it was a hiring to replace a teacher who 
was taking an earlier than expected leave of absence and 
her position needed to be filled immediately. Both 
finalists were qualified for the position, and both were 
well liked by the search committee. In this case, the 
woman was hired. 
One member of the hiring committee said about this 
choice, 
We were going to hire this other guy who I think 
value-wise fit into this place and is an amazing 
person. He was probably more spiritual than most of 
the people here. ... [Then the woman] came in for an 
interview and said she could do this job starting 
tomorrow. ... We could all see that [she], with 
little guidance, could teach all the classes, could 
conference with the parents, could advise the kids, 
could make everybody feel safe, that the transition 
[would] take place well, and would buy into our 
values, but vrasn’t going to bring anything new into 
what people already thought here. (TW, p. 457). 
This person went on to say, "There are so few men here. 
And so some people were quite annoyed that we had hired 
another young, married, White woman ... instead of 
somebody who was male" (TW, p. 457). Another member of 
the search committee, who felt it was important to 
increase the number of male staff at the school, said "I 
know we hired a good person. [But] I don’t think we got 
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the idea of what it means to hire for diversity in this 
hiring" (TO, p. 259). Yet another member of the search 
committee felt the candidate that was hired was "the 
easiest choice. She just clicked. [She was] more like 
us" (f.n., 10/2, p. 75). 
I give this example because it is the one I 
observed. On one hand it illustrates the point that 
hiring committees sometimes hire the person who will 
"make things easier." Yet the fact that there was 
controversy about this hiring makes clear that the hiring 
process is complex. The Head of the school has pointed 
out that while hiring the "easy choice" may sometimes 
happen, search committees tend to focus more on whether a 
candidate will be an effective educator within the 
context of the BFS educational values (f.n., 10/1/91, 
n.p.). Occasionally the search process simply does not 
work well, as we will see in discussing the stories of 
Lucy and Sarah, below. 
The question of inclusion/exclusion can be a very 
tricky one for a school that is seeking to become a more 
diverse institution, and it raises the question of what 
kind of diversity the school is willing to tolerate. 
This study found that one of the challenges for a 
predominantly White, homogeneous institution to becoming 
more diverse is the question of who belongs in the 
community, and how must the institution change in order 
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for all members to feel included. In addition, for a 
Quaker school there is the dilemma of maintaining a 
commitment to the philosophical underpinnings of the 
school, but not so tightly that those which may be 
exclusionary cannot be changed. Two examples will 
illustrate this dilemma at BFS from two different 
perspectives. 
Lucy. In the spring of 1989 Lucy had been hired as 
a sabbatical replacement in one of the lst/2nd grade 
classrooms. She had over 20 years experience in public 
schools and came with glowing references. She was the 
unanimous choice of the search committee. She was also, 
not coincidentally, Black. A few weeks after she was 
hired, Lucy ’’disciplined" the children by having them sit 
at a table with their heads on their arms. This mild 
form of discipline sent shock waves through the parents, 
many of whom complained to the Acting Head and to Lucy 
herself. A few weeks later Lucy resigned, but not before 
becoming physically ill from the stress. 
It is possible to speculate that were Lucy to be 
hired now, in 1991, after the amount of multicultural 
training that the school has had, there would be a 
greater understanding in the school community of 
differences in teaching styles. And there would likely 
be less willingness today to bow to parents’ pressure, or 
to see Lucy as someone whose "style" was so different as 
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to be unacceptable. In reviewing this experience, some 
staff told me they are sure that the parents’ questioning 
of Lucy’s actions would have been less likely to happen 
if she had been White. As one administrator said to me, 
I think there’s a lot of nitpicking that goes on, 
and despite all of our multicultural embracing sort 
of rhetoric, I think some parents have a real fear 
of having a Black person teaching their child, 
because there are all of the issues that nobody 
would admit to openly, but are sort of gnawing at 
the back of their mind. Did she get the job because 
she’s Black? Is she really qualified? Is she 
really competent to teach my kid? (ER, p. 193) 
As another person closely involved in this situation 
said, "... that brings up the issue of the comfort level, 
first of all, but also the issue of the onus for being 
bicultural is always on the person of color, not on the 
White community" (PC, pp. 90-91). 
One person felt that what made Lucy’s situation even 
more difficult was "a very clear indication that ’you 
don’t understand the rules,’ and that not understanding 
the rules gets you in big trouble" (ER, p. 193). 
Reportedly, Lucy also felt strongly that the 
administration, in the way it had attempted to balance 
what it perceived as her needs with those of the parents, 
had not been supportive of her at all (ER, p. 193). 
Sarah. The story of Sarah offers a contrast to that 
of Lucy, because in this case Sarah is White. Yet again, 
her story raises the question of how inclusive this 
Quaker school needs to be. 
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Sarah was hired in Spring 1990 to be the new music 
teacher. She had been in the public school system until 
budget cuts eliminated her position in 1989, but she was 
so well liked by parents and colleagues that they lobbied 
successfully to have her reinstated for one more year. 
She came to BFS with high recommendations. 
It had not been an easy search process. By the last 
day of school, the search committee had identified only 
two viable candidates, a woman "whose philosophy and 
whose music was wonderful but was a wet fish [with the 
kids]" (PC, p. 97), or Sarah, who seemed to be able to 
cope well with the kids, but whose knowledge of 
multicultural music was minimal. Sarah had expressed 
willingness, however, to learning more about 
multicultural education. A member of that hiring 
committee told me "We hired her because we didn’t have 
anybody else to hire" (PC, p. 84) and another said "We 
hired her because she was the only person who had control 
of the class, and she was the only one who had control of 
the class of those people that we saw. And we were 
hoping that we would be able to get her to change with 
the kinds of things that she would teach" (TO, p. 257). 
Almost immediately some people had concerns about 
the wisdom of hiring Sarah, and a feeling that it was not 
a good fit. Sarah was described as a mismatch on three 
levels. First, her musicianship was not considered up to 
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the standards of BFS. "We’ve had very high standards, 
actually, in the music teachers we’ve had. And given 
those standards, what she does both content and way of 
doing it and all that kind of stuff is kind of an 
embarrassment, to put it bluntly" (JD, p. 227). In 
contrast to Sarah, past music teachers had "spent hours 
living and kind of breathing music and really very much 
owned the pieces they did with the kids and with this 
community" (MH, p. 728). One of the eighth graders 
described Sarah’s music as "Muzak" and one parent 
complained to the Head that Sarah could not play the 
piano (PC, pp. 96, 475-476). 
Second, some school members reported having concerns 
about the way Sarah interacted with the kids. More than 
once it was described as "patronizing," not trusting kids 
"in the sense of being willing and able to talk with them 
or to listen to them ... The whole idea of really 
listening to the kids and hearing what they were saying, 
and trying ... to understand what they were saying, is 
not something that Sarah is used to doing" (JD, p. 226). 
Some children began to come to the office in tears, 
saying that the day they had music was their worst day of 
the week. Her style of teaching reportedly emphasized 
competition through remarks such as "The last class sang 
four songs and you’ve only sung three," "You’re doing 
much better than the other fifth grade class did," or 
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"The soft voices can’t sing in assembly, only the loud 
voices" (PC, p. 468). She described this in a new 
teachers support group meeting as her disciplinary tack, 
the way she held kids in line, and it was completely 
opposed to the teaching philosophy of BFS (PC, pp. 684- 
685 ) . 
Third was her lack of awareness of multicultural 
issues and her increasing resistance to learning more. 
She was described as being "in a different place than the 
school" (JD, p. 226). One teacher described Sarah’s 
music as "very White bready ... I think it would have 
been fine 30 years ago. It reminds me of a Republican 
convention" (TW, p. 451). In an early assembly she 
presented the song "I Whistle a Happy Tune" from "The 
King and I," and the poem "Other Children." Reportedly, 
both the song and the poem disturbed many who heard them, 
the song because it advocates pretending not to be afraid 
so no one suspects you are (rather than talking about 
one’s fears, as the school’s teachers would encourage), 
and the poem because of the subtle racism and 
stereotypical nature of its lines. These described 
children who lived in palaces, others who lived in tents 
"With feathers all around," and children who sleep on 
bamboo beds "They fasten in the trees." The poem was 
illustrated with pictures of a White boy in front of a 
castle, a Native American boy in front of three teepees, 
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an Eskimo of indeterminate sex in front of an igloo, and 
an African boy sitting in front of palm trees near a path 
on which a woman was walking balancing a basket on her 
head. The poem is told from the perspective of a child 
who plans to some day travel around the world, learning 
to speak each child’s language and learning their games 
and asking each other questions "Until at last we 
understand each other/Like sisters and like brothers." 
When attempts were made to explain to her why these 
examples were stereotypical and racist, Sarah responded 
"If you guys are going to get this upset over this little 
thing, what are you going to do when there’s real 
racism?" When it was explained that this was real racism 
and that "this is the harder stuff because it’s subtle, 
and you have to look at it" Sarah did not "get it" (p. 
474 ) . 
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preparing a play in which the lower school children were 
acting the part of various animals. In assigning roles 
to the children, Sarah had all of the Black children wear 
monkey masks (f.n., 11/20, p. 644). 
These reported examples point up the prevailing 
feeling about Sarah: she just didn’t fit at BFS. As one 
of the new teachers said, "I knew when I met Sarah that 
she didn’t fit. Because she talked kind of different, 
she dressed kind of different, and she was interested in 
different things. You know, when we sit around the 
teacher’s table, her conversations were not, I don’t 
know, they weren’t the same somehow" (SD, p. 788). This 
was echoed by the Head, who said, "Of course, we know 
she’s not up to our normal standards of either teachers 
or music teachers. She’s not like us, etc." (p. 228). 
Sarah’s style was described as so different that "it 
would be too much to expect her to change around" (BM, p. 
304). Patsy, who was most involved in trying to help 
Sarah understand the culture of the school, described her 
as "very resistant. I mean, none of this is an exciting 
idea to her. None of it. She is heavily invested in 
holding her ground. As I understand. I mean, if you 
feel like there are a bunch of people ready to get you, 
that’s a natural response. ... I mean, she says, ’I don’t 
know when the next boom is going to hit me’" (p. 474). 
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By November the situation had become untenable. The 
Head had had "this flood of teachers and parents and kids 
and everybody complaining" (p. 228). Mostly people felt 
that they wanted it over with. 
I think what everyone would wish is that she would 
resign, feeling this is the wrong place for me. She 
needs a job ... and I think we are responsible for 
her salary for the rest of the year. But I think 
it’s a daily sore for everybody. It would be better 
to not have the music program for the rest of the 
year if we couldn’t afford it, [than] to have people 
complaining. (TW, p. 453) 
Part of some people’s concern was that the efforts 
the institution had already made to become multicultural 
would be undermined. One person felt "that would be 
really bad for the school to have that happen now" and 
was "very glad" that Sarah was no longer there (RH, p. 
865). Another said, "And yes, I don’t know how much 
difference we can tolerate, but it’s a struggle enough to 
get the institution moving on this with all of our 
differences" (PC, p. 475). 
In mid-November, after consultation with some 
members of the school community and outside consultants, 
the Head asked Sarah to leave. 
Through this experience, each member of the school 
community grappled with the key dilemma facing the 
community: how open should we be? As one new teacher 
said, "This [multicultural] learning process takes a.long 
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time, so if you get kids that don’t fit in, do you just 
put them out, too? So it’s that sort of, we’re open, but 
we’ve really chosen our community" (DH, p. 811). 
What about this question of choosing one’s 
community? One teacher came directly to the heart of the 
dilemma in discussing Sarah. 
She was really different than a lot of people here. 
And ultimately some of the ways that she was 
different didn’t work for her here as a teacher. 
And so what does that mean? I mean, I think part of 
the thing that we’re trying to figure out right now 
is how, like how wide can that opening be, and at 
what point does it mean that we have to give up some 
of this stuff that’s really important to us. Some 
of the values that are important to us. (LA, p. 752) 
One person questioned the attitudes of the school 
toward Sarah’s difference. 
I mean you could say Sarah is a diversity though 
she’s a White woman because she comes from a very 
different place in terms of her thinking. So she’s 
got common threads of class and race. She’s got 
common threads with being an excellent teacher in 
her own style, but in terms of that coming into 
conflict. But that seems to me a classic where we 
looked at one piece but we didn’t look at the other. 
Are we putting somebody in a bind? That’s a 
diversity that if we’re not comfortable with the 
diversity that’s okay, but we’d better say that. 
(DK, p. 379) 
Reportedly Sarah felt attacked by the criticisms of 
her (she refused three requests for interviews with me). 
As Patsy says, "every time I’ve talked with her I’ve been 
sort of on ’You’re okay, I’m okay, and we’re different.’ 
And what she’s sort of saying is ’If I’m okay, and I’m 
different, and you guys are supposed to be tolerant, then 
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how come this difference isn’t being tolerated?’” (p. 
474). One new teacher expressed this a different way. 
[I think] she presented herself in the interviews as 
she was. And they said ’Yes, we’d like to have you 
come and teach.” I don’t think she really hid, 
disguised, how she was. So, I think that’s one 
thing she was really frustrated about. She said, 
’You know, you’re looking for a can of peas. I 
came, the label said can of peas. You opened it up. 
You saw peas. And you said, gee, I wanted carrots.’ 
And I think she was really bewildered by that. (DH, 
824 ) 
It is clear from these examples that the community 
of BFS does value certain kinds of qualifications in its 
teachers, and the definition of some of these values is 
changing as the school continues to redefine itself. 
Whereas Lucy did not ”fit” in 1988 because of her 
disciplinary style, Sarah did not fit in 1990 because of 
the quality of her musicianship, because of her 
unwillingness to develop multicultural skills that the 
school felt were important, and because of a perceived 
lack of willingness to change. And she also did not fit 
because her fundamental approach to children was in 
conflict with the kind of teaching style that this Quaker 
school cherishes. 
The hiring process that resulted in Sarah being 
appointed music director was devastating for both Sarah 
and the school. Through no fault of her own, Sarah found 
herself in a position where her abilities did not match 
the school’s expectations. To some extent this was also 
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true in the case of Lucy, who had a classroom management 
style that differed from what the BFS community expected. 
Through these experiences, BFS learned the hard way that 
it must be extremely clear with applicants about what the 
school’s teaching philosophy is and what it means by 
multicultural and anti-racist education, and that it must 
choose candidates who have the qualifications the school 
requires. 
This research indicates that now that the school is 
becoming more multicultural, the required qualifications 
for teachers are also changing. But the question 
remains, who can be part of the school community? 
Conflict 
The decision to ask Sarah to leave was highly 
charged for many teachers. Some felt strongly that she 
should go immediately. Others felt she should go, but at 
the end of the academic year. A few people felt the 
school had more of a responsibility to her, to give her 
more training and ’’see it through.” Not everyone felt 
comfortable with the way the decision had been made. As 
Louke (1958) writes, 
A dedicated community is not made of people with no 
conflicts or hesitations, living in an unflagging 
ecstasy of spiritual fervour; it is simply a group 
of people bound together in the belief that 
conflicts and hesitations can be reduced in a common 
understanding instead of being accentuated by mutual 
rivalry or concealed by authoritarian rule. (p. 
107 ) 
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Conflict is an essential aspect of community development, 
and depending on how it is handled the community will be 
made either stronger or weaker. 
Conflict Theory 
According to Morgan (1986), conflict will always be 
present in organizations and may take many forms. It may 
be personal, impersonal, between rival groups or 
coalitions, and explicit or covert. However manifested, 
it originates in some perceived or real divergence of 
interests. It is typical for members of an organization 
to view conflict as Ma dysfunctional force that can be 
attributed to some regrettable set of circumstances or 
causes" (p. 155). Yet group development theorists over 
the past 40 years have documented that groups go through 
a series of predictable developmental stages during their 
life, regardless of the reason for the group’s existence 
(Carew et al., 1984). Most group development models 
specify four or five stages, each of which, although they 
overlap and are not separate and distinct, contain 
specific behaviors which may predominate in the group at 
any one time.^ 
In the first stage, Orientation, the group’s work is 
focused on defining the goals and task, how to approach 
^Different theorists have given different names to these 
stages. The section that follows uses Lacoursiere’s 
(1980) synthesis of what is known about group 
development. See also Kormanski (1988). 
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it, and what skills are needed. Group members generally 
have positive expectations about the outcomes of the 
experience, are concerned with finding their place in the 
group, and are dependent on authority. In the second 
stage, Dissatisfaction, the group’s work may be disrupted 
by negative feelings. Members experience some 
discrepancy between initial hopes and the reality of the 
situation. They often experience feelings of frustration 
or anger about goals and tasks, and may have negative 
reactions to the process, formal leaders or other group 
members. Although work is accomplished, group members 
may experience feelings of incompetence or confusion. 
Resolution, the third stage, finds the group’s work 
increasing as skills and understanding develop. This 
work is enhanced by positive feelings among members, who 
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skills for dealing with resistance or dissatisfaction. 
Members feel positive about the group because of high 
task accomplishment and high morale. 
It is important to note that these stages are not 
always linear, but can be circular or cyclical. Groups 
can experience regression into earlier stages as they 
undertake new work tasks, or change members. And groups 
may experience characteristics of more than one stage at 
the same time, depending on the nature of the group and 
its tasks. 
It is clear from this summary that conflict is a 
crucial aspect of group development. Group development 
theorists make clear that without conflict issues cannot 
be resolved and higher levels of task and process skills 
cannot develop. Sometimes conflicts generated will be 
quite explicit, and at other times they will lie beneath 
the surface of day-to-day events (Morgan, 1986). For 
instance, relations in meetings may be governed by 
various hidden agendas of which even the participants are 
unaware (Morgan, 1986). In some organizations, disputes 
may have a long history with actions and decisions in the 
present being shaped by past conflicts. Many 
organizational conflicts become institutionalized in the 
form of attitudes, values, rituals, stereotypes, and 
other aspects of organizational culture. When this 
happens they can be extremely difficult to identify. 
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Conflict..at—Br.JL.nton Friends School 
Like other organizations, BFS has its share of 
conflict, both overt and covert. People I interviewed 
were able to articulate several areas of conflict in the 
school, mostly involving specific incidences that were 
external to the faculty as a group. There was less 
discussion of intragroup conflict. I observed several 
examples of how conflict within the school is manifested 
and how it is minimized. 
When asked what they thought was the biggest 
conflict facing the school, the answers those interviewed 
gave fell into four categories. These were tuition 
assistance policies and other financial concerns, 
resistance to the multicultural process, conflicts 
between the multicultural process and Quakerly aspects of 
the school, and entitlement. 
In essence, each of these four areas is concerned 
with the issue of equity. Who can afford to come to the 
school? Who can the school best serve? How can the 
school counter the feeling of privilege held by many in a 
dominant group? And how can the school assure that its 
Quaker values remain inclusive? 
Inition Assi Stance PQli.ci.e_s. In 1988, BFS analyzed 
its tuition assistance policies and realized that it had 
not been following its own guideline of providing 
financial aid based on need as reported through the 
Student Scholarship Service evaluation. Some families 
were receiving assistance who were over the income limit, 
leaving less money available to others who did qualify. 
As a result, the school began to adhere strictly to this 
policy, and as a consequence there was a 
perception in the community that White families were 
having their assistance withdrawn because in our 
push for diversity we were now giving the money to 
people of color, which absolutely was not the case. 
In fact, it was sort of the opposite. We were sort 
of taking care of the middle class, the White middle 
class, at the expense of a lot of the people of 
color who should, according to our policy, should 
have been receiving more substantial assistance. 
(ER, p. 190) 
Another teacher said, 
I think that the reaction is probably to blame the 
families of color for this change in the school. I 
mean, we can say to the middle class families, well, 
this is what our school is all about, this is why 
you came to this school. But some of those 
families, many of those families, have had to leave. 
They’re no longer here to be a part of what they 
came to the school for. (TO, p. 261) 
A parent agreed with this, saying, 
And that was a bitter thing, because here we chose 
the school because of its values, and then the 
increase in tuition meant that we had to, we had to 
dump overboard some of the ways we were living out 
those values in our own lives. We had to become, we 
had to up our income a lot. Far above what we ever 
wanted. We had to put a value for several years on 
making money. It just never was a high value for us 
before. That was very hard. (LV, p. 563) 
This parent, among others, including several staff, are 
concerned about how the school’s financial policies will 
affect its future. One staff member believed, "We 
definitely have to get money, but we have to find ways to 
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do that through development as opposed 
increases. We have to relieve some of 
parents, whether it’s through the fund 
increases, to be primarily responsible 
income" (ER, p. 203). Another person s 
the biggest one the school faces. 
to through tuition 
the pressure on 
raising or tuition 
for the school’s 
aw this issue as 
Well, I know what I would say is the biggest 
conflict. It always has been the biggest conflict. 
Which is that it’s a private school, costs money to 
come here, so that you can’t choose to come here. 
You can get, you talk about simplicity and all this 
and all that, and we’re an elite, predominantly 
White school, because we cost money. I think that’s 
the biggest conflict. The biggest really basic 
conflict is right there. (JD, p. 223) 
This view was echoed by another teacher who named 
economic conflicts as the biggest issue for the school, 
saying "I think classism amongst both the faculty and the 
parent body is very difficult" (SB, p. 324). This issue 
of classism is also troubling to one parent who said, 
There’s not been an honesty of what this means for 
the school in terms of becoming much mo re of a prep 
school, pre-prep school. And it’s hard because this 
culture of the school, the commitment to simplicity, 
is impacted by this. If you have more and more kids 
who have more and more materially and take it for 
granted, what are the implications of that? I think 
it’s a really touchy issue that’s not been 
addressed. (LV, p. 560) 
Tuition at BFS was raised specifically to increase the 
salaries of its teachers, bringing them more in line with 
what teachers at public schools can earn. This increase 
also enables the school to choose from a broader range of 
I candidates than previously, since it can offer a 
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competitive wage. But an increase in tuition can limit 
who attends an institution, and guarantees a class 
homogeneity. Most of the school’s staff are aware of the 
dangers in this. As one told me, "... if because for 
various reasons financially people cannot afford to come 
here who are on that borderline so that the base, the 
pool of people who are here is less diverse financially, 
I think the school will have to think hard about how to 
deal with that sense of privilege" (RH, p. 867). 
Entitlement. Closely related to financial concerns 
is the feeling among some staff that some children in the 
school feel special and privileged by virtue of who they 
are. One teacher said to me, "The goddamned entitlement 
issue is the one that drives everyone bananas. And that 
gets in the way of the multiculturalism, ’cause it’s sort 
of the snobbishness that I can’t deal with sometimes ..." 
(TK, p. 137). Entitlement is manifested, in the eyes of 
one person of color, in the way children walk by her in 
the morning without saying hello. "And 10 minutes later 
you could be teaching them in a class but since it wasn’t 
time for school to begin you didn’t exist" (pp. 394-395). 
She found this "extraordinarily" hard to get used to, and 
attributes it to a predominantly White, middle class 
mentality. She notes that "there’s a level of civility 
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among people who are Black or Hispanic, people who stand 
out because they’re different, people who have to 
struggle" (pp. 394-395). She continues, 
I mean, there’s just something about having to 
struggle that makes people connect with one another 
even though in the next minute they may shoot you. 
... Here they have what they want by and large. 
Their needs are gratified all too quickly and so 
there’s this kind of disdain for adults that is 
extraordinarily hard for me to accept. (p. 394) 
Another person echoed this view, saying, "parents of 
color in the school have been very open about the fact 
that they don’t like the behaviors that their kids come 
home with that are clearly White middle class kinds of 
stuff" (PC, p. 90). 
Resistance to Multicultural Change. It has been 
hard for some White parents to understand why parents of 
color have formed a caucus separate from the Parent 
Community Meeting. During 1989, some White parents were 
overheard saying in the hall to each other "Why do those 
Black parents have to have separate meetings?" (KN, p. 
58). A member of the school who has been very active in 
working for more diversity is not sure that the school 
has yet created an environment in which families of color 
feel they have the right to speak out and help form the 
community. She described parent meetings held in 1989 in 
which White families questioned why "the Black couples 
[are] always talking outside of the room together." She 
said, "I hadn’t heard stuff like that in years. The 
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kinds of fears that were coining from a lot of White 
parents at the school. And the loss of power. The 
feeling of the loss of power for White families” (TF, p. 
277). As another person told me, 
You know, it’s a Quaker community and a peace and 
justice community, and a liberal community that’s 
always emphasized people coming together instead of 
people separating. And not a clear understanding of 
why people need to separate, why people need to have 
an identifiable community of their own. And there 
were fears, I think, that it would create division. 
Because one thing that we don’t do well as a 
community, and not just in terms of the kids, but 
kind of globally in this community, we make it very 
comfortable for people to be individuals, you know, 
free spirits. But we don’t make it comfortable for 
them to have a group identity. (ER, p. 185) 
One White parent I spoke with told me she is not 
'‘extremely positive" about the 
think it’s a pain in the neck. 
her if she would recommend BFS 
she tells them "if you’re not 
get in" (f.n., 10/31, p. 506) 
multicultural 
She said if 
► 
for their own 
the right colo 
work. "I 
someone asks 
children, 
r you won’t 
There is also resistance among some staff, as 
Chapter 4 described. One White teacher who has been at 
the school several years expressed the kind of 
reservations about multicultural education that are very 
typical of educators who are highly knowledgeable about 
their own subject area. 
I want very much to teach vocabulary and language 
and up-scale, challenging literature. It’s 
important to me. I really want to read things with 
kids that make them think as well as discuss the 
concepts. And it’s been very difficult to find 
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literature by people of other cultures that gives 
that kind of challenge. And I know that part of it 
is that I haven’t looked enough, although I have 
looked. ... I feel uncomfortable reading stuff that 
isn’t very well written, just because it has to do 
with cultures or issues or races or whatever that we 
want kids to know about. (pp. 769-770) 
Some staff also feel that there are others in the school 
who are resistant to naming an incident or behavior as 
racist. As my interviews progressed, I did observe that 
there were some staff who were more comfortable than 
others with considering whether an incident involving a 
child or person of color might be racist. 
Being Quaker, Being Multicultural. By far the most 
number of conflicts people named were identified as 
between some Quaker values and becoming multicultural. 
In my very first conversation with a member of the 
school, when I was trying to gain access, I was told that 
different groups in the school have different agendas - 
the parents of color feel racism should be the primary 
focus while the Quakers feel Quakerism should be the 
primary focus (f.n., 4/2/90). Several people interviewed 
mentioned what they saw as inevitable conflicts in trying 
to be, as one teacher said, "as multicultural and as 
diverse as we can be, and yet we’re a Quaker school with 
certain values that we feel we believe in and w;e want to 
impart to the kids. And so, it’s kind of hard to know 
how those two things match" (KN, p. 63). 
Data suggest that it is not really Quaker values in 
themselves that are at issue. One teacher feels it is 
not the Quaker part of the school that is in conflict 
with the multicultural process, but the way Brinton 
Friends evolved (EM, p. 161). Several people mentioned 
that sometimes tensions arise over what is labeled 
"Quakerly" when really it is an individual’s own personal 
baggage that is getting in the way. Still, there are 
several cultural values typically associated with 
Quakerism which may make multicultural change more 
dif ficult. 
One issue is the informality in the school, a 
manifestation of the Quaker value of simplicity, and in 
particular children calling teachers by their first 
names. As one White person said to me after discussing 
this issue with a Black parent, "[She] says that she’s a 
parent, she’s known her kids’ teachers for 15 years. She 
would no more call them by their first name than fly to 
the moon. And she said that respect, and respect in that 
particular regard, is very important in the Black 
community. That kids have very particular ways of 
addressing people, none of which are by their first 
names" (PC, p. 90). Another teacher pointed out the need 
for BFS to decide what is most important. 
We haven’t talked about that yet at our school. 
It’s just sort of assumed that you come in and 
you’re called by your first name. Well, what if 
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someone doesn’t feel comfortable, or that’s not 
their style? Then we have to think, well, is that 
something that’s so important to Brinton Friends 
School that we have to do it, or is that something 
that’s just happened around here but it doesn’t hav 
to be? So I think that we’re going to have to thin 
about what are the things that we feel so strongly 
about that we’re not willing to give them up, or 
what are things that we can give up. But I think 
the whole informality might be something that comes 
out of a position of luxury, or position of 
privilege, that not everyone can afford. (EM, p. 
162 ) 
Lucy’s story also highlights a potential conf1ict 
between the Quakerly value of concern for others, and 
becoming multicultural. In attempting to cope 
parent’s complaints about Lucy’s disciplinary 
then Acting Head of the School worked hard to 
with 
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sides in true Quaker fashion, balancing concern for 
parents with concern for Lucy. This resulted, 
imately, in what Lucy perceived to be an undermining 
her abilities as a teacher. Because the 
administration of the school did not stand firmly in 
support of her actions, she felt her credibility with 
parents was lost, and she was left wondering how she 
would be attacked next. As one Black woman told me, 
I think that [what] happened wi 
was a real clash. And I mean, 
[the Acting Head] thought that 
clear. She thought she was bei 
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The commitment to non-violence has also been an area 
of cultural conflict for the school. Some children have 
come to the school from families who condoned fighting as 
a defense strategy, or from neighborhoods where daily 
violence is not unusual. U.S. culture in general is a 
violent one. It can be hard for a school environment to 
dispel this conditioning. As one person told me, 
teachers at BFS have talked often about how to help the 
children enjoy Halloween while discouraging them from 
coming to school as "Darth Vader types, which would then 
lead to a host of behaviors during the school day that 
the school doesn’t like or permit" (f.n. 10/31, p. 505). 
No one at the school feels that violence or 
aggression are qualities that should be encouraged. but 
there is some difference of opinion on the school’s role. 
One person said to me, ”1 think it’s a disservice here 
when you teach that this is the way to go when in fact 
there are other ways [of behaving] that right now are 
going on [in the world] that you have to be aware of. 
This pacifist stuff can get you into big trouble 
sometimes" (TK, p. 138). But in general the attitude 
seems to be, "We can talk about here this is what we’re 
doing, because there are ways to solve problems, 
different ways to solve problems, and one way is the way 
you’ve got to do i t at home, and one way is the way 
you’ve got to do i t here. And they’ll serve you 
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different purposes in life” (JD, p. 232). Or, as another 
teacher put it, "basically what the kids learn, this 
world is one way, and the world at home is another way” 
(TK, pp. 138-139). 
The challenge facing BFS, which is still a 
relatively homogeneous school, is to help the children 
understand the school’s cultural norms and values, and 
learn to get along with each other, without requiring the 
children to become assimilated.. Students whose cultural 
values differ from the school’s may never "fit” there. 
For instance, to the extent the school remains 
predominantly White racially and culturally, children of 
color who choose to stay will continued to be forced to 
assimilate into a White environment. This again brings 
up the issue of comfort level and, as quoted earlier in 
reference to Lucy, "the onus for being bicultural is 
always on the person of color, not on the White 
community” (PC, pp. 90-91). At the same time, racism 
itself is inherently violent. If BFS is to truly live 
out its commitment to non-violence, then it must become 
strongly anti-racist (Moore, letter, 10/14/89). 
Competition is another area that has different 
interpretations. In general, the tone of the school is 
that "your work is part of you, and how can somebody 
judge you or your work as being better than somebody 
else, when we’re all wonderful” (PC, p. 85). But, as one 
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person of color noted, one way Black students can build 
their self esteem is by having their work recognized and 
highlighted (PC, p. 85). According to a White staff 
member, the school deals with this conflict by trying not 
to be too ’’mushy about things.” She continues, 
I mean, it’s true of kids of color probably, in that 
most kids of color have not been brought up as 
Quakers or upper middle class people who can afford 
not to be competitive. Still and all, I do think 
that an atmosphere which is highly competitive is 
really hard on kids. There are a few who come out 
real well, the ones who win. But there are an awful 
lot who don’t win. That’s been in a lot of ways 
harder on poor kids of color than not being able to 
compete has, and I think that you could, I think you 
could do things in ways that are somewhat 
competitive. (JD, p. 229) 
The approach to competition described by the physical 
education teacher is one that emphasizes competition with 
one’s own ability, rather than over others. 
... if we’re gonna play games with other schools, 
then it is my job to get these kids the best 
prepared to do that, and it is my job to get them 
with the goal of performing so well as a group that 
we will win that event. And also as part of that 
goal that if we don’t win that event, the people 
still can bust their ass and be the best that they 
can be and feel good about their performance. But 
you can’t do that if you don’t have winning that 
contest as your goal. (p. 462) 
One teacher warned against completely discarding the 
Quaker values. 
I feel like it is a private school and if people 
come and choose it we shouldn’t feel like we need to 
not have Quaker values in order to cater to this 
community. I feel like the values aren’t exclusive, 
or to whatever extent they are exclusive people can 
exclude themselves. I don’t think Quakerism is 
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something really very precious. I think it’s pretty 
durable and it has the, it could be quite an 
inclusive set of values. (SB, p. 324) 
Another person feels that the spiritual values, in 
conjunction with the anti-racism work, can make the 
school much stronger. "I think they can go together. I 
mean they do, in my mind, they do go together, but I’m 
not sure people are convinced of that” (IM, p. 585). 
Cooing with Interpersonal Conflict. One interview 
question asked how the faculty deals with interpersonal 
conflict. Predictably, answers ranged from "not well," 
to "there isn’t any." In my early observations at the 
school I noted that there seemed to be a remarkable lack 
of confrontation or dissatisfaction. Meeting discussions 
progressed smoothly, voices were never raised, and people 
seemed to be in harmony with each other. But as the 
interviews progressed, data suggest that people had many 
feelings about what was happening in the school but did 
not always feel able to express those feelings publicly. 
These data raised the question of whether people at the 
school were afraid of conflict, or considered it 
something unhealthy and to be avoided. 
One person admitted that before the anti-racism work 
started she was afraid that it would divide people, "that 
in the process some people would become alienated from 
others and lines of communication would come down ... 
that people would get angry and alienated" (BM, p. 306). 
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This is an understandable fear, as the literature 
discussed earlier indicates that in any change process 
conflict inevitably occurs. I asked several people what 
happens to the fear or anxiety that staff may feel as 
they begin to confront their own racism, or institutional 
racism. One person felt that the faculty meetings cannot 
handle these kinds of open emotional conf1ict, and that 
the support groups serve to diffuse emotions. Yet during 
the course of this study it seemed that only a f ew people 
were actively invo lved in a support group. One o f the 
key leaders in the school downplayed my question 
altogether, saying, 
[Conflict is] an issue for a lot of people. And I 
think a lot of people feel they don’t do it very 
well. I don’t know any place that does do it very 
well, myself, actually. ... There’s some talk about 
[feelings]. And there’s probably not as much as 
there should be. And, I mean, people are angry 
about things, different kinds of things, and what 
happens to that anger? Or that fear? Or that 
anxiety? (JD, p. 222) 
As BFS continues to become more diverse in its 
population, conflicts will inevitably increase, which 
means that the school community will need to develop 
methods for dealing with conflict. This was expressed 
neatly by one staff member. 
I think about when I was hired, and probably the 
attraction of me to the school was I was so much 
like all the people that already taught here. And 
if that’s the kind of school you have where you. 
think "oh my goodness, this is the greatest person, 
would fit in exactly,” [and] then you want to be 
more diverse, then you’re really sacrificing that 
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feeling that we all fit in, we all think the same 
things. And we also never have to sort of struggle 
with what if we’re not doing a good enough job, not 
doing the best thing. I mean, if we can all be the 
same and reinforce each other, make each other feel 
good, then this is a really supportive, nice 
community to be in. And when you start saying that 
if it’s a more diverse community, well, then it’s 
not going to be like that. People are going to have 
different styles, different attitudes. I mean, 
you’re going to have to confront some issues that 
feel very scary. And my sense is that this was a 
very safe place for people to teach for a long time, 
and that it feels scary to feel like ’’well, maybe 
I’m not doing it right.” (EM, pp. 157-158) 
Another teacher agrees that the school community is still 
composed of a very narrow range of people, and that if 
this range widens there will be more and more tension. 
I don’t think we’ve recognized that and said to 
ourselves it’s hard. It’s going to be 
uncomfortable. There’s going to be a lot of new 
issues that come up, a lot of things to be let go. 
... until we get diverse I think we’re talking to 
ourselves, and so we can all make ourselves feel 
really good about all this anti-racist work we’re 
doing and say ”0h, we’re so sensitive. We’re really 
working hard. It’s a struggle.” It’s like talking 
to someone you know. (DK, pp. 379-380). 
Conclusion 
The themes of spirituality, community, and conflict 
are integrally woven into the texture of Brinton Friends 
School. Quaker spirituality is manifested at BFS in 
weekly Meeting for Worship, consensus decision making, 
and a commitment to Quaker values of simplicity, non¬ 
violence, and non-competitiveness. While not all staff 
members believe in God or consider themselves 
"spiritual,” they do value the community of the school 
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and hold some form of belief in "that of God in every 
person.” For several of them, spirituality is manifested 
through community. 
Without community there could be no conflict. Yet 
conflict is an essential aspect of community development 
and change. Tuition assistance policies and other 
financial issues, questions about who can become part of 
the BFS community, and tensions over synthesizing the 
Quaker values of the school with the multicultural values 
were all key areas that participants mentioned as causing 
conflict at BFS. 
It is the Quakerly belief in ’’that of God in every 
person" which is the springboard for the multicultural, 
anti-racist work at BFS. This belief provides a context 
within which members of the school can address areas of 
conflict while remaining true to their commitment to 
becoming multicultural. 
Community, conflict, and spirituality, while not 
always perfectly expressed at BFS, ensure a structure 
through which spiritual social change work can be 
manifested. Some implications of this structure are 
discussed in Chapter 6. 
CHAPTER 6 
DISCUSSION AND IMPLICATIONS OF THE RESEARCH 
This study examined a brief moment in the life of 
one Quaker elementary school in its process toward 
becoming a multicultural, anti-racist institution. The 
study was conducted during four months in 1990 to explore 
how a school founded on spiritual principles integrates a 
multicultural change process. Using qualitative research 
methodology, the study explored what the school is 
actually doing to achieve its goals, the way the staff 
feel about this process, and how a multicultural, anti- 
racist focus is integrated with the Quaker values of the 
school. 
Brinton Friends School offers an unusual glimpse at 
how a spiritually-based school attempts to make the 
necessary changes in its community and structure to 
become a more diverse institution. The conclusions that 
the data lead to are relevant only to BFS, but can 
provide helpful guide1ines for other educational 
institutions seeking to make such changes. In 
summarizing what has been learned from this study, 
several key themes and issues stand out. Once again, 
spirituality, community, and conflict serve as broad 
categories for this chapter. In Chapter 5 these themes 
were explored as woven parts of a single fabric. In this 
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chapter we will view these themes from a slightly 
different perspective, as though examining the reverse 
side of a piece of cloth. 
Community and Conflict 
Issues of Diversity 
The most striking feature of the BFS community at 
the present time is how few people of color there are on 
staff, only three out of 42 full and part-time employees. 
One of these is a classroom teacher, another is an 
administrator, and the third is a member of the office 
staff. In past years, there have been slightly more 
people of color on staff, but it has been difficult for 
the school to retain them. Many staff, both White and of 
color, used the story of Lucy as an example of how 
difficult it is for an African-American to come into the 
community of the school. One White person told me, "the 
school ... needs a level of super Black because there’s 
so much pressure on them" (TK, p. 116). Another White 
woman, referring back to a year in which three or four 
people of color left at the same time, said "... it can’t 
be a coincidence when things like that happen. ... The 
whole thing about the rightness of Whiteness is, I think, 
really accentuated here" (EM, p. 163). An African- 
American at the school feels there is "a raised level of 
anxiety among many of the faculty here when someone Black 
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is on the staff. It’s new, it’s kind of like ’oops, 
we’ve got to watch that person, kind of help that person 
out more’" (LW, p. 396). 
Staff who are involved in hiring decisions - which 
includes almost everyone - have described the 
difficulties of finding teachers of color who are willing 
to work in a predominantly White school, with mostly 
White children who come from middle and upper-middle 
class homes, for the kind of salary BFS can offer, who 
also have the qualifications BFS seeks. One person 
acknowledges the school should be out "beating the 
bushes" to find those people, but has not yet put 
sufficient energy into doing so. 
The need for more staff of color has been a 
prominent theme for the school, but up until recently the 
rhetoric was greater than the action. In spring 1991, I 
was told that the school is increasing its efforts to 
hire staff of color as it faces several openings that 
will occur over the next year or two. Specifically, the 
school will leave positions unfilled until staff of color 
can fill them. 
Although the term "people of color" is used by 
everyone in the school, in practise much of the anti¬ 
racist work seems to have been focused on the specific 
needs of Af r ican-Ainericans. The people of color racism 
awareness workshop that was held after MAP was open only 
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to African-American staff and parents. At least one 
workshop has been held for older students entitled 
"Bringing Black Boys to Manhood" and more are planned. 
After my study ended a group for Black students was 
established. 
The reason for this emphasis on African-Americans is 
clearly due to their greater numbers in the school 
compared to other ethnic/racial groups. The only staff 
of color at the school during the time of this study were 
African or African-American. The largest number of 
children of color are African-American (28 out of 55). 
Yet that still leaves students who are Asian-American, 
Latino, Native American and biracial (and their parents). 
I often wondered during the course of my study whether 
these families felt left out of the process. 
Oppression knows no racial distinctions. Yet in a 
fully multicultural setting attention must be paid to the 
variety of stereotypes and issues that confront different 
cultural or racial groups. For BFS to become truly 
multicultural as well as anti-racist, I feel it needs to 
focus as much attention on its other children of color as 
it does on its African-American children. 
Until there is greater diversity at BFS, the school 
will become neither multicultural nor anti-racist. As 
long as it remains predominantly White, with a tiny 
percentage of people of color, it will remain at stage 
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three on the MCOD model, a "Token EEO Organization" 
(Jackson & Holvino, 1986). At this stage, a token 
minority or two or three may be hired, as long as he or 
she is a "team player" and "150% qualified." At this 
stage, there is a revolving door through which diversity 
constantly moves in and out, particularly in positions of 
authority such as administrative positions. Another 
significant aspect of this stage which is relevant for 
BFS is that conflict often remains underground or covert 
(Bonilla, 1991). 
Until there is a sufficient, critical mass of people 
of color in the institution, not only among staff but 
among parents, those who are presently at BFS will 
continue to find it difficult to challenge the school’s 
policies or practices (Kanter, 1977). I observed only 
one meeting at the school in which there was an almost 
equal number of Whites and people of color. Although 
this meeting was held after the four-month period of this 
research, it provided a useful perspective from which to 
view my earlier experiences at the school. It was the 
only meeting I observed at which there was a significant 
amount of expressed conflict and tension, most of it 
between people of color and Whites. There were several 
events that had recently occurred in the school which had 
angered a number of people of color, and this anger was 
being expressed clearly and unequivocally. In my notes 
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after this meeting I wrote, "It felt like the school has 
reached another stage in its development as an anti¬ 
racist institution, one marked by louder struggle, more 
conflict" (f.n. 4/2/91, p. 7). Had only one or two 
people of color been present, it is doubtful that they 
would have felt enough security in the group to express 
their anger (Kanter, 1977). While uncomfortable for many 
people, particularly Whites, this kind of conflict is 
inevitable in a changing community and can be extremely 
healthy for the institution. 
Issues of Trust 
Just as trust is an issue for people of color who 
are a numerical minority in an institution, it is also an 
issue for some White members of the community. All 
groups have some members who are uncomfortable speaking 
out, or who are afraid to voice their opinions for fear 
of repercussions. There are always some members who feel 
as though they do not belong, or cannot be part of the 
"in group." Some members of the BFS community are in 
this position. For instance, one White person mentioned 
being afraid to disagree with a decision because she does 
not want to be considered racist. A Black person 
mentioned not speaking out too quickly for fear of being 
shot down as a person of color. These statements flag 
the problem that some members of the group do not feel 
heard or, more importantly, listened to. 
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At stake here is not whether everyone should have a 
say in every matter, but whether members of the group 
perceive that they will continue to be part of the 
community even if they say something '’wrong" or disagree 
with a majority opinion. The fact that more than one 
person, both White and of color, mentioned feeling 
concerned about what they say and to whom, leads me to 
the conclusion that trust is an issue at BFS. 
Open dialogue is crucial for any institution 
undergoing this kind of change. Although the 
organizational structure at BFS encourages discussion and 
group participation through consensus decision making, 
there is still fear among some people about voicing 
opposition to the change process. As the school 
continues to redefine itself as a multicultural, anti¬ 
racist organization, a climate of open dialogue must be 
created between all members of the school community, who 
will have multiple perspectives on the change process. 
For the change process to be effective, all members of 
the group must have a voice in it. 
This is a complicated dilemma for a school that is 
attempting to become more fully multicultural. 
Developing trust among members of a racially 
heterogeneous group is difficult at any level of anti¬ 
racism awareness. White people who may be sensitive to 
racial issues are often afraid they will say something 
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that sounds racist. People of color have centuries of 
reasons for not trusting White people to listen to them. 
White people who are less experienced than other Whites 
in the group may feel intimidated by or ignorant of terms 
or ideas that are being expressed. It requires constant 
attention to these dynamics on the part of all members 
for a racially heterogeneous group to develop and sustain 
a feeling of community. 
At BFS a great deal of attention is paid to the way 
decisions are made. Since consensus is the process, each 
member of the group is able in theory to participate 
equally and to take equal responsibility for the outcome. 
Again, the implications of this for the multicultural 
process are important. It cannot be assumed that the 
process is working because several people speak out and a 
decision gets made. To guarantee inclusivity for all 
members of the group, a constant awareness must be 
brought to whether some people are speaking most often, 
and whether some people are never speaking. This is 
ultimately the responsibility of the person who 
facilitates meetings but requires a person who is 
sensitive to the racial, dynamics in groups. 
Issues Qf... Inclusion and ExcJ.usiQn 
Becoming a multicultural organization does not mean 
that anyone can or should become a member of the 
community. Institutions must establish boundaries which 
define and are fundamental to their existence. It is 
important to maintain these boundaries for the integrity 
of the organization, but important at the same time to 
allow them to be fluid and permeable so as not to exclude 
for the sake of excluding. Even the most multicultural 
organization will have tension over how inclusive it can 
be while still retaining its identity. 
A part of the BFS boundary are the qualifications 
expected of staff, some of which are clear and some of 
which are evolving. Members of the school community 
describe a successful BFS teacher as someone who is self 
reliant, able to work as a member of a team, able to 
develop curricula, who is intellectually curious, 
innovative and creative, flexible, confident in their 
teaching ability, not requiring constant supervision, 
able to cope with informality, able to cope with frequent 
parent interactions, able to ask for help when needed, 
likes children and is good with them, and who "knows 
their stuff” (TK, p. 129; TW, pp. 454-455; IF, p. 572). 
This is a lengthy list of requirements that few teachers 
could immediately realistically fulfill. What I observed 
was that BFS expects that its teachers will be skilled in 
their area of expertise, willing to commit substantial 
amounts of time to involvement with the school, 
comfortable with and enjoy children, and willing to learn 
and change. Toward the end of my research it also became 
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apparent that the school was realizing that it needed to 
seek teachers who had a fairly comprehensive 
understanding of multicultural education principles. 
The issue of inclusion raises the issue of "fit," 
which has implications for a multicultural process. The 
research elicited a number of examples of students or 
staff who did not "fit" at the school, for various 
reasons. In one case, Lucy felt forced to leave because 
what she perceived to be happening and what the school 
and some parents perceived to be happening were very 
different. In another case, Sarah was asked to leave 
because, as the school discovered too late, her 
musicianship, her understanding of multicultural issues 
and her educational philosophy varied considerably from 
what the school expected from its teachers. 
These examples are complicated and reflect different 
aspects of the school’s philosophy. What is important is 
to evaluate in each case whether the school has lived up 
to its own rhetoric of inclusivity, or whether it has 
been exclusionary in order to maintain the status quo. 
From the vantage point of an outsider, it appears far 
more appropriate from a multicultural perspective to ask 
Sarah to leave if her behaviors consistently contradict 
the school’s stated commitment to multicultural 
education. In a silent meeting held after Sarah left, 
one staff person said, "No matter how inclusive we are, 
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we do have an educational philosophy which is the bottom 
line of the school. That is where the line is drawn" 
(SB, 677-680). At the end of this forty minute meeting, 
during which a number of staff had spoken spontaneously 
about Sarah’s leaving, the group joined hands in a moment 
of silence. I wrote in my field notes, "I sense a 
definite feeling of closeness, of bonding. It’s as 
though some power has come into the room. The feeling is 
palpable" (f.n., 11/28, p. 680). But I was ambivalent 
about this event. While I cannot deny the positive 
feeling I discerned of bonding and community building, 
there was also an element of closing ranks, of a ritual 
slaying of the outsider, that as an observer I found 
troubling. Still, a school must have a bottom line 
educational philosophy. 
On the other hand, the point of entry for a new 
staff person is through the hiring process, and it is 
here that boundaries can be more firmly established or 
made more permeable, depending on an applicant’s 
qualifications. The fundamental question that must 
constantly be asked in a truly multicultural community 
is, who are we excluding and for what reasons? 
Spirituality and Social Aclibn at- BFS 
It was my belief at the beginning of this study that 
a spiritual component would enhance the process of 
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multicultural change, a change that is fundamentally one 
of social action directed against oppression. At the 
same time, I believed that the commitment to social 
action through multicultural change could enhance and 
strengthen the school’s spiritual dimension. This 
synthesis of social action and spirituality, if feasible, 
can make for more powerful change than either one 
individually. To some extent, the data from this 
research indicate that this is true. 
Most people at BFS do not consider themselves 
"spiritual.” Yet the data indicate that something very 
like spirituality is an important element for people 
there. Participants described someone who is spiritual 
as one who is "a searcher for truth," who does not pass 
judgement too quickly, who has an openness, a feeling 
that there is a mystery to life, who is "centered," and 
has values that govern his or her life. By their own 
criteria, this study found many of those at BFS to be 
profoundly spiritual individuals. 
Parks (1986) has said that whatever functions as the 
centering, unifying "lynch-pin" of our pattern of meaning 
functions as "god" for us, whether or not we believe in a 
supernatural being called God. For many of the people at 
BFS, the lynch pin is a form of community which they have 
found at the school. Although most of them are not 
comfortable with the word "God," all who participated in 
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this study felt committed to the belief that there is 
"that of God" in every person. A central conclusion of 
this study is that this belief, or attitude, seems to be 
a key to their commitment to undertaking multicultural 
change. 
It is key for two reasons. One is that, as long as 
people at the school hold the attitude that there is 
something "of God," or something special and unique in 
each person of any racial or cultural group, there will 
be a commitment to nurturing that individual. Of course 
this is an ideal that, as we have seen, is not always 
manifested in practice even at BFS. But because it an 
ideal, members of the community view it as something to 
strive for and attempt to actualize. 
There is a second reason why this belief is 
important. Regardless of the issue or dilemma facing the 
school community, there is always something that each 
member of the school community returns to, and that is 
the silence. It is the silence that occurs before and 
after every meeting. Friends have long used silence as 
one effective tool in dealing with the many issues of 
conflict that arise in Meetings for Business. At Brinton 
Friends School, silence serves to anchor the group, 
returning it to a point of unity if only briefly. 
This does not mean that every person in the group 
equally values the importance of silence, or finds it 
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helpful. But it does mean that each person, whether they 
mean to or not, is essentially participating in a 
spiritual act by spending a few moments in that place 
where their own "still, small voice" or "that of God" can 
enter in. There is nothing necessarily mystical about 
it. It is simply a quieting, and a listening, which 
helps pull the group together to begin again. It is like 
the story referred to in Chapter 1 of waiting for the 
beaver, and noticing a lot of things along the way. 
The capacity of members of the BFS community to 
retain this stillness enables the institution to have 
some of the attributes of Stage 5 on the MCOD model. As 
defined by this model, no truly multicultural 
organization currently exists. Yet part of its 
definition is that members of the organization seek to 
eradicate social oppression among themselves regardless 
of whether or not every cultural and social group is 
represented. Further, members of this kind of 
organization seek to follow through on what they feel is 
a broader social responsibility to combat oppression in 
the community and the larger society (Jackson & Holvino, 
1986). Based on my observations and interviews at the 
school, a conclusion here is that the BFS community as a 
whole attempts to act on this goal of alleviating 
oppression daily. There are often times when the attempt 
falls short, or when individual energy fails. But taken 
220 
as a whole, the members of the school are, in effect, 
change agents because they are trying to make fundamental 
changes in their institution to meet collective needs 
(Howard, 1974). Most of them understand this is a long, 
on-going process of change. As one said, 
When we first started this work I thought, we’ve got 
to get this all wrapped up together in a day or two 
because it’s so horrendous that it’s just got to 
change. [And then I was reminded] that, look, we’ve 
got about a 10 or 20 year project here. Just relax. 
We’re not going to solve it all right away. (PC, p. 
104 ) 
They are sustained in this work by an institutional 
commitment to Quaker spiritual principles. As with any 
values of importance, these principles are constantly 
subject to question and reconsideration. As was 
discussed in Chapter 5, there is no agreement among staff 
as to the value of Meeting for Worship, for instance. 
And, as one teacher mentioned, part of the reason many of 
them are able to work at BFS is precisely because there 
is a certain amount of vagueness about spirituality in 
the school. There are implications for the multicultural 
process in the apparent unwillingness among staff members 
to discuss spirituality and what it means for the school. 
As one person at the school told me, in every culture 
there is some spiritual element, and there are also 
commonalities in spirituality across cultures. In the 
tendency to "sort of nullify the spiritual aspect of our 
lives” so as to avoid offending anyone, spirituality 
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becomes innocuous. "If you can’t develop a respect, not 
only tolerance, but real respect, for other people’s 
spiritual beliefs ... then no matter how multicultural we 
get we’re not going to be multicultural" (ER, pp. 202- 
203 ) . 
By not talking openly about what spirituality means 
to each of them, and dealing as a group with the 
conflicts that arise from such a discussion, BFS colludes 
in the "conspiracy of silence" about spirituality that 
pervades our society (Kovel, 1991). In this conspiracy, 
spirituality is regarded as extraneous to the "real 
world." People are required to keep their spiritual 
lives separate from their work lives, and both separate 
from their social lives. Those who have justifiably come 
to doubt organized religion are discouraged from 
redefining spirituality in a way that is more meaningful 
to them (Kovel, 1991). 
Yet spirituality is a powerful personal and cultural 
reality for many people. As one African-American at the 
school pointed out, "No one would think of saying to me 
that I can’t celebrate Kwanzaa, but that’s a 15-year 
tradition for me versus the generations-old tradition [in 
my family] of [celebrating] Christmas" (f.n., 12/12, p. 
851 ) . 
BFS hopes to remain a spiritual institution and 
become a multicultural one. Given the school’s history 
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of commitment to change, and the fundamentally spiritual 
attitudes of most members of the school community, the 
potential at BFS is encouraging. 
Summary 
This research offered the opportunity to observe a 
school founded on spiritual principles as it tries to 
become a multicultural institution. The study found that 
BFS has taken concrete steps to achieve specific goals. 
The process used has included a self-assessment 
evaluation (the MAP), anti-racism trainings, and on-going 
consultation with a curriculum consultant. Some of the 
members of the community, both White and of color, have 
incorporated new learnings about racism and other forms 
of oppression into their lives. Others, while supporting 
the change process in general, are more cautious about 
its outcome or feel less investment in personal change. 
Many questions posed during the research were 
questions members of the school had already been 
grappling with. For this reason, I found this school to 
be an unusually self-reflective community, as well as one 
deeply committed to the change process. This conclusion 
leads me to think that this ability to be self-ref1ective 
is one of the keys for successful change in an 
organi zat. ion . 
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This study also found that the fundamental Quaker 
principles of the school can both increase the likelihood 
of its becoming a more multicultural institution, and 
hinder its progress. Some cherished Quaker values, 
including the use of consensus decision-making, the 
centrality of Meeting for Worship, the emphasis on 
simplicity, non-violence, and non-competition, are 
cultural values that have the potential to be 
exclusionary. On the other hand, each of these values 
can enhance the development of a multicultural 
institution in which all members have an equal share in 
defining and perpetuating a shared sense of community. 
The Quaker belief that there is "that of God" in 
every person can be a powerful impetus for multicultural 
change, as long as this is done not in a paternalistic 
way but with the view toward sharing organizational 
power. Brinton Friends School is unique in the 
particular context it provides for multicultural change, 
but it is no different in the kinds of issues and 
challenges it faces in this process than any other 
predominantly White institution. What is most important 
about this school is that it is making the attempt, 
moving slowly but doggedly, to become multicultural and 
anti-racist. As a visitor to BFS said one day in my 
hearing, "It’s refreshing to know this place exists ... 
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[It] makes me feel better about the world to know there’s 
a place working on these issues" (f.n., 10/31, p. 506). 
Questions for Further Research 
Many questions were outside the scope of this 
dissertation, and several themes within the study itself 
could usefully be explored more deeply. This study did 
not explore why some White people are more deeply 
affected than others by multicultural work, but future 
research could profitably consider the factors that 
hinder full involvement in a multicultural change effort. 
A longitudinal study of BFS, or another Quaker 
school which is undergoing multicultural change, would be 
most helpful in understanding the dynamics of such a 
process. A comparative study of another type of 
institution, perhaps a public school, which is attempting 
to become more diverse could also be valuable in 
identifying what is particular to a spiritually-based 
institution in this process. In addition, BFS is only 
one Quaker school, and much more research needs to be 
done on the similarities and differences among Quaker 
schools across the United States. 
Several topics or themes that emerged during the 
research could be explored in more depth. For example, 
the role of the music program at BFS could alone have 
been the subject of a dissertation on spirituality and 
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multicultural change. Much greater emphasis could be 
placed on examining how Meeting for Worship is conducted 
throughout the school, and the impact of Meeting on the 
institution. The role of consensus decision-making in 
helping or hindering multicultural change efforts would 
also be useful. 
{jQnglusl.on;. Revisiting the Beaver. Rqhd 
I began this report with the image of waiting for a 
beaver to emerge from its pond. As they waited, the 
watchers at the pond heard the birds and the frogs, and 
felt the mosquitoes. The beaver, the object of their 
waiting, was as special but not more special than the act 
of waiting itself. Each moment before the beaver emerged 
was as wonderful and significant, and as necessary to the 
experience. as seeing the beaver itself. 
Doing multicultural change work is like waiting for 
the beaver. There is a goal that we work toward - 
expressed in various ways by educators, but concerned 
with equity and justice for all living beings. And then 
there is how we get to that goal. The best anti¬ 
oppression work emphasizes process as much as, or more 
than, product. We will not create a just and equitable 
world in isolation from each other. And it will not 
happen in an instant. But there will be moments when we 
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glimpse what it might look like. We will have to work 
together, waiting for the beaver, but noticing a lot of 
things along the way. 
APPENDICES 
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INTRODUCTION 
Hie National Association of Independent Schools, working through its Office of 
Minority Affairs and its advisory, volunteer Minority Affairs Committee, seeks 
to enhance NAIS member schools' capacity to address the many facets of 
multicultural education effectively, comprehensively and durably. The NAIS 
Minority Affairs Strategic Plan focuses upon the evaluation and accreditation 
process that all member schools undergo periodically. 
This Multicultural Education Assessment instrument is part of the NAIS 
Minority Affairs Strategic Plan and is modeled after evaluation/accreditation 
instruments already in use in schools. The intent of the instrument is to 
help schools investigate ways diversity in a school population can be used to 
enhance the educational program, and to increase students' understanding of 
the history and culture of themselves and others. The components of the 
instrument include assessment of the climate and structure of the school and 
community, administration and policy, faculty, curriculum, extra-curricular 
activities, and support services. 
The schools that are using the instrument in its initial year are schools that 
fit one of the following categories: 
o schools that are in the preparatory stage of evaluation for 
accreditation and would like to use a mlticultural self-study as a 
complementary focus to the formal evaluation process; 
o schools that have recently completed a formal evaluation and would 
like to use such a self-study to assess their own efforts at 
developing a multicultural education program; 
o schools that have indicated an interest in developing a multicultural 
education program separate and apart from the formal evaluation for 
accreditation. 
The two goals of this self-assessment are to further schools' understanding of 
their cwn multicultural education programs and to help determine hew 
multicultural criteria can become part of schools' standard self-study and 
team evaluation for accreditation. 
All segments of the school ocrarunity should participate in the 
self-assessment. Early in the assessment, or before beginning the process, we 
recommend that permittee members read "Teaching Strategies for Ethnic Studies" 
by James A. Banks (Allyn and Bacon, 1987) for basic background in 
multicultural education. 
Definitions and selected quotations are included as a prefaoe to this 
instrument. Schools can, and do, debate the right vocabulary and terminology 
for multicultural thinking. For evaluation, however, it is inportarrt to have 
a cannon conception of what certain terms mean. Whether people agree with the 
definitions provided may be a source of spirited, intellectually and 
emotionally useful discussion, but need not interfere with moving into areas 
of substance in the evaluation. 
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( overview OF muiciMim ETOcanoH 
The following thoughts on mfLticultural education include quotations from 
Teaching Strategies for Ethnic Studies (Fourth Edition) by James A. Banks, and 
may be used to create a general context for multicultural sel f-assessment. 
In educational terms, the recognition of ailtural pluralism has been 
labeled 1 multicultural education'. The essential goals of 
nulticultural education embrace: (a) recognizing and prizing 
diversity; (b) developing greater understanding of cultural patterns; 
(c) respecting individuals of all cultures; (d) developing positive 
and productive interaction among people and among experiences of 
diverse cultural groups; and (e) understanding the historical, 
political, and economic basis of current inequality. 
Multicultural education.. .is a humanistic concept based on the 
strength of diversity, human rights, social justioe, and alternative 
life style choices for all people. It is mandatory for quality 
education. It includes curricular, instructional, administrative, 
and environmental efforts to help students avail themselves of as 
many models, alternatives and opportunities as possible from the full 
spectrum of our cultures. This education permits individual 
development in any culture. Each individual simultaneously becomes 
aware that every group (ethnic, cultural, social, and racial) exists 
autonomously as a part of an interrelated and interdependent societal 
whole. Thus, the individual is encouraged to develop skills that 
will enable movement among and cooperation with other cultural 
oonraunities and groups. 
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Molticxiltural education is not a limited experience which takes place and then 
ends. Rather it is a process that, once initiated, goes on continuously, 
taking direction and scope from its own progress. It welcomes cultural 
differences as enriching and uses them as springboards to understanding 
between individuals and groups. Programs are designed to delineate and 
preserve both cultural differences and similarities and to stress the broad 
range of choices open to each individual. 
But understanding and preserving cultural backgrounds is only the beginning. 
From there, multicultural education leads to a larger view of the ocmplex 
interaction among cultures which is fundamental to the pluralistic society of 
the United States. All students need to know that their culture or background 
is a part of the whole - but at the same time just one part of many. This 
calls for designing or redesigning the content and process of the educational 
experience for all, and assessing the effectiveness of the design once it has 
been implemented. 
Thus it becomes evident that the evaluation of any school should 
include a searching appraisal of its total efforts toward education 
for a pluralistic society. Unless the staff and oaiimnity look 
self-critical ly at their endeavors to provide this crucial phase of 
education, the self-evaluation will be partial at best. Unless the 
external team likewise assesses the school's program for its 
effectiveness in educating young people for this multicultural 
America, the evaluation will have been inccnplete. 
233 
f 
Without a strong conroitinent to pluralistic education and a willingness to 
include it as a fundamental purpose of education, a school and its community 
are unlikely to implement a successful multicultural program. Only a stated 
ccranitment and effective follow-through on all levels can foster the openness 
and flexibility such a program demands. A clear program design should ensure 
that every aspect of the school's operation reflect the basic commitments to 
pluralism - from curriculum and staffing to teaching methods and community 
relations. 
The responsibility for mil ticultural education is shared by the school and 
ocranunity of which it is a part. Each should make use of the resources of the 
other to advance understanding. The school should be prepared to take on the - 
( role of advocate if pluralistic approaches are in jeopardy in the cxmnunity. 
This external monitoring is an extension of the internal monitoring that is 
essential to preserving the cccmitment to diversity within the school itself. 
The existence of covert and overt ethnic and socioeconomic prejudice 
on the part of seme staff members and students should be faced 
openly. Even more importantly, the racism implicit in many of cur 
institutional formats must be acknowledged and steps must be taken to 
make the school forms more congruent with an open society. These 
guidelines are offered to help the school direct its efforts towards 
these ends 
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DEFINITIONS 
We offer the following definitions as a guide to the terms used in the 
evaluation instrument. Keep in mind that seme of these definitions include 
broad generalizations and are at best imprecise labels to describe diverse 
human populations. It is important always to be aware of the terms people use 
to describe themselves and to understand their reasons for choices. 
( 
PREJUDICE: 
RACISM; 
SEXISM: 
OASSISM: 
An attitude, opinion, or feeling formed without adequate prior 
knowledge thought or reason. Prejudice can be prejudgement for 
or against any person, group, sex, or object. Any group can 
prejudge or be prejudiced towards another group. 
Racial prejudice with institutional power, that is used to the 
advantage of one race and the disadvantage of others. Ihe 
critical differentiation between racism and prejudice is the 
institutional power to enforce prejudices in a systematic and 
far-reaching way. 
Sex prejudice with institutional power used to the advantage of 
one sex and the disadvantage of the other. Sexism is any 
attitude, action, or practice — backed up by institutional 
power — that subordinates people because of their sex. 
Any attitude, action, or institutional practice that 
subordinates people because of their economic status. 
OF QOLQR: A term of solidarity referring to Blacks, Native Americans, 
Latinos, Asians, and Pacific Islanders. This term is preferable 
to other terms often heard, such as MINORITY and NCNWHTIE. 
While people of color are a minority in the United States, they 
are the vast majority of the world's population. Use of the 
term "minority" therefore obscures this global reality and in 
effect reinforces racist assumptions. To describe people of 
color as "nonwhite" is to use whiteness as the standard or norm 
against which all others are defined. It is doubtful whether 
whites would appreciate being called "nonblack" or if men would 
like being callprf "nonwanen". The term PEOPLE OF COLOR is a 
political statement and people may choose to identify themselves 
this way for reasons that include physical appearance, 
racial/cultural heritage, class and political perspective. 
Although it is in this instrument, we call to your attention 
that PEOPLE OF OOLCR is a debated term. 
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THIRD WORLD: 
AFRICAN 
AMERICANS: 
BLACKS: 
ASIAN 
AMERICANS: 
PAOTIC 
ISLANDERS: 
LATINOS: 
native.. 
AMERICANS: 
The term THIRD WDRLD is relatively new and many people 
misunderstand it. The Third World is the colonized or 
formerly colonized countries of the world; including the 
nations and peoples of Asia, Africa, and the islands of the 
carribean. Third world countries have a shared history of 
and economic exploitation by oppression colonialist powers. 
People of African descent who were bom in the United States. 
An inclusive term for to people of African descent, including 
people from areas such as the United States, the Caribbean, 
and Africa. 
People of Asian descent living in the United States, 
including people of Chinese, Japanese, Korean, Vietnamese and 
Cambodian, etc., heritage. Sane Asian Americans find the 
term ORTTXEAL pejorative. 
Refers to people from the islands of the Pacific including 
the Philippines, Tahiti and Indonesia. Native Hawaiian 
Islanders are Pacific Islanders as well as American. 
People from Central America (Mexico, Guatemala, Nicaragua, El 
Salvador, etc.). South America (Argentina, Brazil, Uruguay, 
Peru, etc.), and the Spanish-speaking Caribbean (Puerto Rico, 
Dominican Republic, Cuba, etc.). The term also includes 
Chicanes (Mexican Americans). The term latino refers to a 
shared cultural heritage (Black, Native American, and 
Spanish), a history of colonization by Spain, and a carman 
language, Spanish. The term does pot refer to Europeans 
people from Spain. The term HISPANIC is more oaTiTrn on the 
East coast of the United States, and LATINO is more camion in 
the West. However, those who prefer to be known as LATINO 
say that the word was coined to express the cannon 
historical/political factors listed above, whereas HISPANIC 
merely reflects cannon usage of a European based language. 
Descendants of the original people who inhabited North, 
South, and Central America prior to European conquest. There 
is a dehat/> as to whether the tprm INDIAN or NATIVE AMERICAN 
if preferable. Many Native Americans use "Indian" and 
"tribe" in referring to their own people. Others suggest 
that "Indian", "tribe", or similar words are incorrect and 
carry derogatory oermotatiens in cur society. Reoannended 
usage is to refer to a particular people or nation by name 
(e.g., Navajo, Cherokee, Hope, Seminole, etc.). 
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1 Remember that these "categories” are fluid and overlapping. For example, a 
person from Nigeria, living in the United States, might refer to him/herself 
as African, Black, Nigerian, or a person of color. His or her child, if 
living in the United States most of his or her life, might choose the term 
African American, as well as the other options listed above. It is always 
best to learn hew people refer to themselves. Demographic information can be 
inprecise and still be useful for identifying trends and patterns of access to 
the institution. 
Acknowledgement: 
Council on Interracial Books for Children, GUIDELINES FOR SELECTING BIAS-FREE . 
TEXTBOOKS AND STORYBOOKS, New York, 1979. (Definitions have been adapted from 
^ the above mentioned source: pp. 3-6) 
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STATEMENT OF PHTTQSOFHY FOR MUITIOJIIIURAL EDUCATION 
A school's oanaiinnent to multicultural education is inherent in its 
overall philosophy, objectives, and education principles. All three roust 
be precisely worded to give clear and consistent guidance for all aspects 
of school operation. 
A school's philosophy should declare unambiguously basic assumptions and 
values regarding the school's role in society and its responsibility to 
students and to the community. Objectives should identify precisely the 
behavioral expectations for students, staff, and community. Educational 
principles are the central priorities that guide the school's operation: 
instructional program, student activities, community relations, deployment 
of staff, teaching and learing strategies, and hew it uses material and 
financial resources. They should clearly assert how the school's 
philosophy and objectives are to be achieved. 
miE: The school's written statements of philosophy, objectives and 
educational principles should be attached to this section. They 
are the basis for self—evaluation and visiting team evaluation. 
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SECTION B 
MUITianjURM^ AND STRUCTURE OF THE SCHOOL AND OCMMUNITY 
I. STRUCTURE 
LOCAL (XMMUNITY: 
1. Briefly describe your community. 
2. What is the total population of the village, town, or city in 
which the school is located? (Note source and year.) 
3. What is the racial/ethnic breakdown of this population. 
STUDENTS: 
1. What is the total population of the student body? 
2. List in numbers the racial/ethnic and gender distribution in the 
current study body. (USE THE CHART) 
RAOAI/EIHNIC STUDENT POFULATICN 
(current year) 
Racial/Ethnic Group M F 
Native American 
BlacJs 
Asian 
latino Hispanic 
White_ 
3. Does the numbers of the students enrolled who could be categorized as 
people of color reveal any trends or directions over the past ten 
years.? 
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STAFF: 
1. List in numbers the racial/ethnic and gender distribution aitong staff: 
(USE THE CHART) 
RACIAL/ETHNIC BALANCE OF THE TOTAL STAFF 
Native 
TOTAL American Black Asian 
latino/ 
Hispanic White 
M F M F MFMFMFMF 
Administrators 
Classroom Teachers 
Guidance Counselors 
Media Personnel 
l Health Services 
Personnel 
Specialists and 
Consultants 
Food Services 
Personnel 
Secretaries 
and Clerks 
Custodial and Main- 
tenanoe Personnel 
Paraorofessionals 
Others 
2. Ocninents, observations, and trends concerning the above chart and 
recent history of the school. 
i 
t 
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II. CLIMATE: School Environment 
1. Give examples of hew school entertainment and activity programs including 
performances, exhibitions, presentations, and lectures by featured artists 
and intellectuals of color reflect the interests of students of color. 
2. Who is responsible for monitoring school displays, posters and 
publications so that they reflect people of color? Attach samples of 
publications and materials used by the school. 
3. Hew are school organizations monitored to determine whether they are 
accessible to students of color; and are these students encouraged to 
participate. Which organizations and activities attract the most students 
of oolor? The least.? 
4. Describe the retention rates for the various racial and ethnic groups 
represented in the school. Indicate factors which you perceive to have 
contributed to these results. 
5. What is the relationship between students of color and the local community? 
6. Describe any general institutional efforts in which the social customs and 
accepted rules of conduct at school are reviewed for their receptiveness 
and inclusevness to students of color. 
7. What expectations, rules or practices exist which may inhibit students 
frem feeling comfortable in speaking and dressing in ways that reflect 
their racial and ethnic cultures? Are rules and regulations carefully 
developed so as not to exclude, unnecessarily, cultural differences? 
8. Who is responsible for monitoring the dietary preferences and special 
health needs of students of oolor? 
Describe memorable instances of racial cooperation and conflict that 
occurred during the past three years. Describe the incidents and hew they 
were handled and the results. 
9. 
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(cont'd) 
II. n.TMATC: School Environment 
10. What caxplaint/grievanoe procedures are available to all students? How 
have these procedures been used by students of color in the past? What 
channels are available for discussing "minor" problems (negative faculty 
attitudes, problematic peer relationships, etc.) before they become 
factors that contribute to a family's decision to withdraw a student of 
oolor? 
11. Give examples of how members of the school community have empathized with 
or felt what it would be like to be a member of a minority group. 
12. Do feelings of guilt toward minority groups impede frankness or create 
patronizing behavior? Hew is such behavior manifested? 
13. What are the school's expectations of teachers in confronting prejudice 
and countering stereotyping in the classroom? Hew are these expectations 
caumunicated, monitored and evaluated.? 
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C. AIKDJISTRATICN AND POLICY: Commitment 
1. Hew many people serve on the school's Board Trustees? What is the 
length of term? Hew are members selected? 
2. What is the racial/ethnic composition of the beard. Gender 
composition? 
3. Describe any written board policies concerning mlticultural 
education, and racial composition of staff and/or student body. 
4. List ways the Board has participated in training about multicultural 
education. 
5. Hew have administrators been trained in multicultural education? 
6. Describe current institutional procedures for identifying, 
recruiting, hiring and supporting faculty and administrators of 
color. Can you identify unspoken and irrelevant qualifications which 
do not relate to the duties required , but which can impede the 
success of minority candidate? What support services are available 
to those hired? Comment on the effectiveness of these efforts. 
7. Is there evident priority given to such issues as: operating budget 
items for programs and staff to meet equal opportunity goals; to 
support services that require increased faculty time with students? 
8. How is the advioe of people of oolor solicited? Are the distinctive 
concerns of various groups of oolor handled in ways that are 
appropriate to their differences? 
How does the school ocnraunicate its ocranitment to multicultural 
education to prospective parents? Hew have parents assisted the 
school in improving intergroup relationships and correcting 
discriminatory conditions? 
9. 
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D. FACULTY: Teaching Personnel 
1. Hew does the representation of people of color on the faculty compare 
with the representation of students of color in the school? 
2. In evaluating faculty members for premotion, does the school 
recognize the special duties of guidance, and leadership that are 
frequently required of faculty and administrators of color, in 
addition to their regular duties? Give examples. Hew are these 
extra commitments considered when establishing workloads and salaries? 
3. In the hiring process hew important is an understanding of and 
oemmitment to multicultural education on the part of all potential 
school employees? 
.( 
v. 
4. What training is provided to help faculty develop their skills and 
knowledge in multicultural education? Who attends these sessions? 
Describe the training. 
5. What are the school's expectations of teachers in confronting 
prejudice and countering stereotyping in the classroom? Hew are 
these expectations cccraunicated, monitored and evaluated? 
6. How are teachers helped to identify and recognize racial, cultural, 
and gender biases in themselves, their students, and the curriculum 
materials? 
7. Tell how teachers participate in the planning and organizing of 
programs that support the school's inilticultural principles. 
Give examples of how the faculty develops and employs different 
teaching strategies to meet the diverse learning styles of all 
students. 
8 
E. CURRICULUM: Academic Program 
1. Describe the formal curriculum relative to the study of people of 
color and women. Hew are different groups' histories and 
contributions included in the standard curriculum? (Attach course 
outlines, reading lists, etc.) 
2. Hew does the school's formal curriculum promote multicultural 
education? Give examples. Hew do the learning materials available 
to the students and teachers contribute and support the school's 
multicultural efforts? 
3. Describe the collection of multicultural materials in the school's 
library and/or media center. What strengths and weaknesses are 
apparent in this collection? 
4. What is the regular process for curriculum review? 
Who in the school evaluates materials for accuracy and authenticity 
from a multicultural perspective? Hew is this done? Hew are 
textbooks screened for nan-biased presentations of people of color 
and women? Who is responsible for that screening? 
5. 
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F. EXTRA CURRICULAR Acri vJlTjlks : School Environment 
1. Describe particular aspects of the extracurricular program at the 
school that are especially designed to promote multicultural 
education. 
2. Tell about the participation by students of color in extracurricular 
activities such as drama clubs, social clubs, debating and service 
groups, newspaper and yearbook staffs and sports. What patterns are 
discernible? What remedial actions does the schoolo expect? 
3. Hew are sex role stereo types actively discouraged in the activities 
and program of the school? Discuss the equity of funding and support 
for male and female programs in the school (example: athletics). 
4. What specific aspects of the extracurricular program contribute to 
increased racial, cultural, or socioeconomic isolation? What 
attempts are made to guarantee that students will not be excluded 
from activities for economic reasons? 
5. What role has student government taken to encourage a multicultural 
school climate? 
6. Hew does the school make special efforts to provide and support 
activities requested by students of color? 
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G. SUPPORT SERVICES 
ACKISSI0N5 AND REOOTIT’EOT 
1. Describe the school's recruitment plan to identify and attract 
students of color. Ccxnment on hew effective this plan has been. 
2. Are admission decisions on students of color made by those with 
enough experience with people of color to understand their 
backgrounds/ special needs, and interests?. 
3. How are standardized tests used by the admissions office? Hew has 
the admissions office been made aware of the racial, cultural, class 
and gender biases present in most standardized tests? What other 
measures of potential does the admission office use? 
24 7 
FINANCIAL AID 
1. List the following tuition information at the school- Indicate 
upper, middle, lower school figures for each relevant category. 
^_ annual day school tuition 
5_ annual boarding school tuition 
2. What percentage of students receive financial aid? 
What percentage of the total financial aid goes 
to children of color? 
What percentage of students of color receive 
financial add? 
3. What percentage of the student body are students are color? 
4. Describe the procedures or emergency funds available to help students 
who cannot meet payments. 
5. Hew does the school help overcane the stigma attached to receiving 
financial aid? 
6. Does the school receive funds which are restricted to assisting 
students of color? If so, how much? Describe these. 
% 
% 
% 
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COUNSELING AND GUIDANCE SERVICES 
Definitions: 
ADVISORS: the informal, in-hcuse advice system: classroom teachers, 
dormitory staff, and college advisors. 
GUIDANCE: special services provided by those with professional 
training such as: guidance counselors and psychologists. 
1. Describe the institutional attempt to ensure that advisors and 
guidance personnel are sensitive to the emotional and academic needs 
and the cultural backgrounds of students of color. Describe any 
special orientation programs practiced by the school for or about 
students of color. 
2. Describe any additional special efforts the advisory or guidance 
systems make to support the school's multicultural goals. What 
changes are being considered in these systems to make them more 
responsive to the needs of students of color? 
3. What programs are available? Hew does the school overtone the stigma 
attached to the need for additional academic support? 
4. What efforts do advisors and guidance staff make to identify and 
engage students who need help but may be reluctant to use the 
available services? 
Who is primarily responsible for the well-being of students of color 
in the school? Describe this person's role. Is the person a 
full-time staff member? What additional teaching or administrative 
responsibilities, if any, does this person assume? 
5. 
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H. SUmARY 
Often during self study schools respond to issues that have been 
discovered without waiting for them to be mentioned later by a visiting 
team. Please list the following: 
1. What changes have you made in the school already as a result of 
this niilticultural self-study? 
2. What plans exists? 
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HTELTOGRATHY 
Framework for Evaluationa Institutional O^rnmitment 
to Minorities 
A Guide to institutional Self-study 
American Council on Education, Washington, D.C. 
Published, March 1976 
Evaluation Guidelines for Multicultural-Multiracial Education. 
Published by the National Study of School Evaluation, c. 1973 
Guidelines for Selecting Bias-Free Textbooks and Storybooks. 
Council on Interracial Books for Children, NY, 1979 (p. 3-6) 
Teaching Strategies for Ethnic Studies. Fourth Edition, by 
James A. Banks, c. 1987, Allyn and Bacon, Inc. 
* Minority Group Checklist. Los Angeles Unified School District, 
Office of the Associate Deputy Superintendent, June 5, 1975 
APPENDIX B 
CONSENT FORMS 
Written Consent Form 
Multicultural Education in a Quaker School 
1. I, Carolyn R. O'Grady, am a doctoral student in the 
School of Education at the University of Massachusetts, 
Amherst. As part of my doctoral process, I am conducting 
a qualitative case study which will require that I 
interview several faculty and staff at Friends 
School. I am interested in conducting this study because 
of my interest in multicultural education and its 
application in schools, as well as my interest in its 
relationship to spiritual principles. 
2. You are being asked to be a participant in this study. I 
will conduct one 90-minute interview with you over the 
next several months. Some of the themes of this 
interview will explore your perspective on FS's 
commitment to multicultural education and the process 
through which the school is achieving its goal; how this 
transition has impacted on you; and connections in your 
opinion between this process and the spiritual principles 
of the school. 
The interviews will be audio-taped and later transcribed. 
My goal is to analyze and compose the materials from your 
interview, along with my on-site observations and 
documents review, to develop a fuller understanding of 
the process through which FS has incorporated 
multicultural educational principles. 
3. This understanding could be used in: 
a) my dissertation 
b) journal articles 
c) presentations to professional groups 
d) a book. 
In all written material and oral presentations in which I 
may use material from your interview, I will use neither 
your name nor the names of people close to you. 
Interviews will be confidential and transcripts will be 
typed with a pseudonym replacing all proper names. 
4. While consenting at this time to participate in an 
interview, you may at any time withdraw from the actual 
interview process. 
5. Furthermore, while having consented to participate in the 
interview process, and having done so, you may withdraw 
your consent to have specific excerpts from your 
interview used in any printed or oral presentations. I 
request a minimum of two weeks notice from you in order 
that I may make the appropriate change. 
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6. In signing this form you are agreeing to the use of the 
materials from your interview as indicated in the consent 
form. If I were to use the material in any other way I 
would contact you to gain your additional written 
consent. 
7. In signing this form, you are also assuring me that you 
will make no financial claim against me for the use of 
the materials from your interview. 
8. In signing this form, you are also stating that no 
medical treatment will be required by you from the 
University of Massachusetts or by me should any injury 
result from participating in these interviews. 
9. Finally, at your request, I will be happy to furnish you 
with the audio-tapes of your interview and any copies of 
presented written materials from your interview. 
Carolyn R. O'Grady 
40 Spaulding St. 
Amherst, MA 01002 
(h) 413-253-3744 
(w) 413-545-6663 
I, _, have read the above 
statement and agree to participate as an interviewee under the 
conditions stated in this consent form. 
Signature 
Date 
Interviewer 
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Information Sheet and Institutional Aareement/Consent 
Multicultural Education in a Quaker School 
1. I, Carolyn R. O'Grady, am a doctoral student in the 
School of Education at the University of Massachusetts, 
Amherst. As part of my doctoral process, I am conducting 
a qualitative case study at Friends Schools 
which will include interviews with selected faculty and 
staff, on-site observations, and review of school 
documents. I am interested in conducting this study 
because of my interest in multicultural education and its 
application in schools, as well as my interest in its 
relationship to spiritual principles. 
2. Interviews will be 90 minutes in duration and will be 
audio-taped and later transcribed. Some of the themes 
the interviews will explore include individual 
perspectives on FS's commitment to multicultural 
education and the process through which the school is 
achieving its goal; how this transition has impacted on 
individuals; and connections between this process and the 
spiritual principles of the school. 
On-site observations will be conducted two days a week 
from September through December, 1990. In agreeing to 
participate in this study, members of the school agree 
that I may have access to faculty meetings, board 
meetings, committee meetings, and other gatherings unless 
my presence is inappropriate. 
Interviews will be confidential with a pseudonym 
replacing all proper names. My goal is to analyze and 
compose the materials from the interviews, along with my 
on-site observations and document review, to develop a 
fuller understanding of the process through which FS has 
incorporated multicultural educational principles. 
3. This understanding could be used in: 
a) my dissertation 
b) journal articles 
c) presentations to professional groups 
d) a book. 
In all written material and oral presentations in which I 
may use material from the study, all names will be 
changed as will details that may too closely identify the 
school or its members. 
My purpose is to explore the perspectives of teachers and 
staff at the school. I will not be interviewing 
children. However, I may wish to talk to individual 
parents and, if so, will ask for permission to do this 
from the Head as representative for the school. 
4 . 
5. This form outlines how I may use the materials from this 
case study. If I were to use the material in any other 
way I would contact the school to gain additional written 
consent. 
6. This form as signed by a representative from the school 
also assures me that it will make no financial claim 
against me for the use of the materials from this case 
study. 
7. In signing this form, you are also stating that no 
medical treatment will be required from the University of 
Massachusetts or by me should any injury result from 
participating in this case study. 
Carolyn R. O'Grady 
40 Spaulding St. 
Amherst, MA 01002 
(h) 413-253-3744 
(w) 413-545-6663 
I, , Head of Friends School, have read 
the above statement and, acting as representative of the 
school, agree that the school will participate in the case 
study under the conditions stated in this consent form. 
Signature 
Date 
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